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Speech and Silence in Chilean Intercultural Teacher Education 
Andrea C. Lira  
 
 
In this dissertation, I explore and continue to ponder the work of intercultural teacher 
education in Chile in a context of ongoing and varied violence over territory. I analyzed how 
teacher educators talk about their work and looked at how the programs address or not, the 
context of violence and Mapuche resistance. In addition, how the programs present themselves in 
different documents to see what questions arise from this exploration of teacher education 
discourse.  
I asked: 
1. In what ways do teacher educators talk about intercultural education? 
2. In what ways do program documents, in two teacher education programs discuss 
intercultural education? 
I am not trying to provide answers on how to improve teacher education, rather to 
provoke, inform, generate, and open questions about teacher education in settler contexts.  
In Chile, the struggles over land for the Mapuche are ongoing and a constant focus of 
governments and industry that continually label and persecute this struggle as acts of terrorism. 
This conflict is part of the everyday lives of students and teachers across the area where the 
Mapuche claim ancestral land.  
In teacher education there is an increasing amount of scholarship around land education 
(Calderon, 2014), and place-based education that focuses on bringing, alternately, place, land 
 
 
and water, and territory into the conversations of teacher education. In the various articles and 
debates about this focus, there are critiques of the ways in which earlier scholarship engaged 
with place without considering how it came to be occupied through settler violence, as well as 
with the lack of reflection of indigenous communities in that same land. In my research, I build 
on this work to examine the work of intercultural teacher education through two theoretical 
frameworks, settler colonialism, and Foucauldian theory of power/knowledge and discourse to 
think through this context. I used a case study methodology and interviewed nine teacher 
educators from two different programs in intercultural teacher education. One program is one of 
two fully intercultural programs and the other a branch from one of the two most prestigious 
universities in Chile. I also collected documents and kept a multimodal researcher journal with 
photos, descriptions, feelings, memos, and other items like news, op-eds, Facebook posts from 
Mapuche communities. 
I analyzed my data through three conceptual frames, place, education sovereignty, and 
personhood. In my analysis of place, I considered the context of intercultural education and 
examined how public and government-sponsored areas communicate an ideal of peaceful 
coexistence between two cultures, and how, while I was there, and before, and since, this 
discourse is interrupted and resisted by Mapuche communities. I also analyze the architecture of 
the programs and the ways on which teacher educators talk about place in their work to look at 
the ways in land, territory, and place are in tension in the work of intercultural teacher education 
in this specific context. On education sovereignty, I examined my interviews and documents 
from the lens of indigenous education sovereignty and from the concept of sovereignty as 
necropolitics. In the ways in which teacher educators talk about their work there are differences 
regarding the ways in which they frame why they teach their students what they teach them and 
 
 
for what purpose. The Mapuche teacher educators, across programs, express ideas of 
understanding their context and history of dispossession and the work of intercultural education 
as survivance, through reculturation, language, and self-determination. In my analysis of 
personhood and the ways teacher educators talk about teaching their students, I looked at how 
the focus on identity relates to ideas of diversity and inclusion that are related to the concerns 
some Non-Mapuche professors have about indigenous radicalism or supremacy.  I traced these 
ways of talking about their work to the notion of culture as a way of classifying otherness to their 
pedagogical approaches to teaching diversity by looking at the Mapuche communities as those 
who are the most different. I explored their ways of talking about their work through the lens of 
productive inclusion, and how their concern over the inclusion of newly-arrived, migrant 
families can be deployed to erase the reculturation, self-determination of indigenous intercultural 
education. 
This research will contribute to the literature in Chile regarding intercultural teacher 
education as well to broader conversations about including settler colonial perspectives in 
teacher education in general. I hope that it will also help teacher educators and new teachers have 
an increased sense of the assumptions of intercultural education discourse in their processes of 
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On December 24, 2013, news media reported the death of 74-year-old Mapuche leader, 
Nicolasa Quintreman. Her body was found floating in the waters of the Ralco hydroelectric dam. 
It was ruled death by drowning and the media reported that local authorities suspected that her 
failing eyesight caused her to trip and drown. Nicolasa, had become known to the Chilean public 
as one of the leaders of the people who participated in a struggle against the construction of this 
very dam in the 1990s and early 2000s. 
This was the first struggle over property between the Mapuche people and large industry 
that was widely reported in the news media in Chilean post-dictatorship. This fight about 
ownership, as would most of the following conflicts, was between the state, Mapuche 
communities, environmental groups, and big companies. It was known as the Ralco case and was 
about the construction of several hydroelectric dams in the Bio Bio River in the south of Chile 
starting in 1990. 
While this was the first struggle of its kind after the dictatorship, it follows a long history 
of processes of land reclamation for the Mapuche. In teacher education there is an increasing 
amount of scholarship around land education (Calderon, 2014), and place-based education that 
focuses on bringing, alternately, place, land and water, and territory into the conversations of 
teacher education. In the various articles and debates about this focus, there are critiques of the 
ways in which earlier scholarship engaged with place without considering how it came to be 
occupied through settler violence, as well as with the lack of reflection of indigenous 
communities in that same land.  
In Chile, the struggles over land for the Mapuche are ongoing and a constant focus of 
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governments and industry that continually label and persecute this struggle as acts of terrorism. 
This conflict is part of the everyday lives of students and teachers across the area where the 
Mapuche claim ancestral land. The project that Nicolasa Quintreman worked against included 
the construction of six dams in the Bio Bio River, which would lead to the disruption of the 
Mapuche people all along the river as well as change the ecosystem and use of land across the 
area. 
The first dam, Pangue, began construction in 1992. A year later, in 1993, the government 
passed two laws that would provide a legal basis to question the construction of the following 
dams. The first of these laws, termed the indigenous law, mentioned previously, restricts the use 
of indigenous land. It also establishes the need for the consent of the whole community of people 
who will have to be relocated, as well as of the authorization of the newly created National 
Corporation of Indigenous Development (Corporación Nacional de Desarrollo Indígena 
CONADI). The second law requires that energy development projects develop studies on 
environmental impact and include mitigation plans for environmental damage to assure that the 
construction would not destroy the local environment. 
Both these laws reflected and, were part of, a growing consideration for indigenous people 
across Latin America and provided the legal basis that the families, that did not want to be 
relocated because of the construction of the dam, needed to challenge the project. 
The seven Mapuche families, which lived in the area that was to be flooded by the second 
dam, first rejected the proposal, and five of the families presented a complaint to  the 
Interamerican Court of Human Rights against the state of Chile for violation of their rights as 
indigenous peoples. The five families and the Center for International Environmental law 
petitioned the Inter-American Commission on Human Rights, claiming that approval of the 
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project by the state was the result of the violation of the state's legal framework as well as 
claiming irreparable damage to themselves. The families wrote in the report they presented this 
as: 
Their last recourse to hope, because we feel harassed, submitted to constant pressure and 
siege by the authorities that privilege economic development over our fundamental rights 
that have been trampled for centuries (I/A Court H.R, 2002). 
 
Furthermore, they claimed to: 
 
have exhausted all internal measures in the demand for justice and relief for our rights at 
the administrative level as well in the justice system, but it seems that transnational 
companies have special immunities to which national legalities and human rights are 
subordinated (p. 3-4). 
 
As stated in the complaint, these families also challenged the construction of the  dam in 
the Chilean legal system. Both processes, the national and international legal appeals, ended in 
2003 with the approval of the construction that was, by this time, seventy percent completed. 
Nicolasa Quintreman and her sister were the last people to accept the relocation deal offered by 
the company. 
A follow-up report by Aljazeera in 2016 (Radwin, 2016) examined the current lives of the 
Mapuche people who were relocated by this dam, and the following dams that were constructed. 
Some of the families received money and new lands from the electric company. The article 
describes how the relocation affected the communities’ traditions and generated a decline in 
mental health, even with the improved living conditions in terms of access to technology. Further 
research shows that, despite receiving larger quantities of land than they previously owned, and 
in some cases money, the relocated families were left with expensive electricity bills and 
draught, that required the transportation of water by the government because of regular droughts 
caused by the dams (Radwin, 2016). 
This story is just one of many that show the ways in which conflicts over land have 
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played out, and continue to occur, in the legal system and the consequences these conflicts 
represent for the communities. I hope that it begins to enunciate the ways in which relationships 
to place, to land and water are a critical part of the context of Mapuche people in Chile. 
Moreover, that, the differing ways in which place is constructed in industry, and the legal 
system, along with the diverse epistemologies of land of Mapuche communities, can inform 
discussions of schooling and, specifically, teacher education. I wonder how teacher educators 
teach in these contexts, talk about it with their students, how do they talk about it amongst 
themselves? Are there times when they feel like they cannot talk about the relationship between 
land and the erasure of Mapuche people? Alternatively, if they do not talk about it, why not? 
How do teacher educators talk about territory in intercultural education? Do they consider 
territory to be central to their work or maybe not?  
The story of Nicolasa Quintreman’s work, along with others I will tell, and those I will 
not have the time and space to do so, are part of this study because these moments, these 
processes are central to discussing the histories of Mapuche people in Chile. I am interested in 
how teacher educators discuss these kinds of conflicts, or not, and how they talk about the ways 
in which the conflicts involve students, teachers, and the programs themselves (or not) as well as 
the future students that future teachers will work with. 
In this dissertation, I present my analysis of the ways in which teacher educators talked 
about their work in intercultural teacher education in Chile with me. I considered the historical 
violence against indigenous people as inseparable from discourses of water and land, and 
schooling and teacher education. Furthermore, I start from the assumption that it is necessary to 
think of initial teacher education as part of this historical violence. 
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Foucauldian Discourse and Settler Colonialism 
This study draws from both Foucauldian frameworks on discourse and power, as well as 
settler colonial studies. These frameworks have differing understandings and perspectives 
therefore, throughout the dissertation; I have placed the frameworks in tension with each other as 
well as show what each of them allows for making sense of violence against indigenous people. 
From a Foucauldian perspective, power and knowledge are inseparable, embedded, and 
made sense of through discourse. Education and schooling are institutions of power-knowledge 
and places of resistance to power. From the perspective of settler colonial studies, this violence is 
a form of colonialism in which settlers occupy and establish structures in place and make it 
theirs. In this process of occupation, territory is the central concern on which settler colonialism 
establishes itself. For the colonizers to become legitimate owners they engage in indigenous 
erasure. This erasure takes different forms. One form is the physical killing and genocide of 
indigenous people, another form is through education to assimilate indigenous children, and 
another by turning indigenous ways of living into commodities to be sold. In this context, 
discrimination of indigenous students and teachers is part of this continues erasure of 
indigeneity. 
I used both frames even though there are significant differences and contradictions between 
them to understand initial teacher education in Chile as embedded in this history by analyzing the 
discourses of intercultural initial teacher education in two teacher education programs, and how 
teacher educators discussed it and in program documents. 
Context of the Study: Mapuche People and Institutional Schooling 
As stated, this dissertation research happened in this context of ongoing conflict over 
land, and water in the south of Chile between indigenous Mapuche communities (that claim 
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ancestral rights to land), large landowners, companies, and the state.  This conflict over land and 
water is also at the heart of the long-standing state violence against Mapuche communities. 
Research on education of Mapuche students shows that schools contribute to this violence with 
discriminatory practices against them and their communities (Becerra, Merino, & Mellor, 2015; 
De la Maza, 2008). Related to this violence against indigenous people, other research argues that 
schooling in Chile has contributed to the erasure of indigenous language and ways of living 
(Donoso, 2007; Llancavil, Mansilla, & Chacaltana, 2015).  
In Chile, the first schools for Mapuche students were part of Spanish colonization. They 
were mostly initiatives of the Catholic Church that built schools with the idea of evangelizing 
indigenous children. Later on, other religious organizations established schools, and still later the 
Chilean state. Turra and Ferrada (2016) identify two periods in the schooling and education 
processes of Mapuche children. One period spans from when Chile was a colony in the 17th 
century to the initial stages of Chile as an independent country in 1810. Another period begins at 
the end of the 19th century when Wallmapu (the area occupied by Mapuche people) was finally 
conquered by Chile. Turra and Ferrada (2016) characterize the first period as one that had two 
parallel education systems. On the one hand, the Spanish (and later Chilean) schools focused on 
assimilation, and on the other, the differing and unique ways in which the Mapuche communities 
taught children their language and ways of living. In his research on the schools in Wallmapu, 
after independence from Spain, in this same period, Donoso (2010) found that the schools sought 
the rapid assimilation of their indigenous students to Chilean culture. Donoso (2007) also argues 
that Mapuche families and communities sent their children to schools so that they could learn 
how to navigate the Chilean system. 
The second period starts after the occupation of Wallmapu by the Chilean state and lasted 
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around 40 years. In this period, Turra and Ferrada (2016) argue that Mapuche people 
systematically hide community education in the privacy of the home. There were no longer two 
parallel systems. Mapuche community education began to shrink and disappear as the Chilean 
system grew (Turra & Ferrada, 2016). Mariman (1997) also examines this second period, and 
describes a growing resistance to Chilean schooling on the part of some Mapuche communities 
that argued that schools made children reject their culture and identity. Turra and Ferrada (2016) 
also  found that, during this second period students, teachers, and teacher organizations, 
advocated for schools lead by Mapuche teachers that would teach in their language, and with a 
vision towards protecting their indigenous ways of living. 
Research on current schooling of Mapuche children continues to show the violence that 
happens in schools. Quilaqueo and Quintriqueo (2007) described an epistemological conflict 
between the ways in which Mapuche people talk about ways of knowing and the Chilean 
curriculum. Díaz et al. (2015) found that Mapuche people are portrayed in multiple derogatory 
ways in history books. In addition, in their research, Becerra et al. (2015) show various forms of 
discrimination against Mapuche students, including, that teachers perceive these students as 
having deficits. Poblete (2003) concluded that non-indigenous students discriminate against 
Mapuche children.  
Mapuche scholar, Elisa Loncon, interviewed about her work as an intercultural teacher 
educator, described her experience as a student as violently discriminatory. In the interview, she 
states, 
Our teachers sometimes hit us for being indians. The times that we were treated badly for 
being Mapuche, they even treated me as a thief without being one. The teachers had in 






Teacher education in Chile, generally, does not include discussions about the complicity 
of schools with violence against Mapuche people. The lack of discussion of this complicity and 
the loss of indigenous thought is also a tension in teacher education in other parts of the world 
(Dion, 2007; Kerr, 2014; Wolcott, 1974). Even when indigenous education and ways of knowing 
are included in teacher education, it tends to fit into what Hale (2005) conceptualizes as 
neoliberal multiculturalism. This version of multiculturalism includes discussions about the 
rights of indigenous students as long as they do not conflict with transnational economic interests 
and the structures that support them in the legal system (Bolados, 2012).  
In her analysis of initial teacher education in Canada, Kerr (2014) concludes that there is 
a resistance to non-western epistemologies in the curriculum and that this is because indigenous 
epistemologies question the structural and historical inequalities imposed on indigenous 
populations. She argues that teacher education is complicit in erasing indigenous thought and 
histories. She argues that, in teacher education, indigenous knowledges become dangerous 
because they show violence against indigenous people. In addition, whenever someone brings 
non-western concerns into the curriculum, for example, indigenous claims for land, they are seen 
as troublemakers. Similarly, in Chile, Richards (2016) found that indigenous people who 
challenge violence against them are labeled terrorists and similarly anyone who includes 
indigenous knowledge that challenges the violence against the Mapuche people, is also labeled a 
terrorist. 
However, the inclusion of Mapuche experiences and ways of knowing is not necessarily 
this binary. Loncon (personal communication, October 22, 2018) analyzes this binary 
classification of indigenous thought as either dangerous or unchallenging to the economic 
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system. She argues that this classification belittles the political work of indigenous scholars and 
activists that fought and continue to fight for the incorporation of indigenous knowledge and 
language in schools. For Loncon (personal communication, October 22, 2018) it is important to 
understand the fight for the indigenous culture and language in schools as a hope-filled process. 
This process is not only lead by Mapuche people in Chile but also part of indigenous people’s 
work across Latin America. 
Intercultural Bilingual Education in Latin America 
The term intercultural bilingual education, in Chile, as well as across Latin America, is 
used to name schools that include the languages and worldviews of indigenous nations in their 
formal curriculum. Alternately, lead by the Catholic Church, by indigenous communities, and/or 
by government programs, intercultural schools have existed since being a Spanish colony 
(Abraham, 2004; Ferrão, 2010). This includes schools in which teachers learned to speak the 
indigenous language to help their students assimilate faster (López & Küper, 1999), and projects 
developed by indigenous communities to resist the homogenizing force of the state (Lopez, 
2009). 
The first policies on intercultural bilingual education started in Latin America over 50 
years ago, they used the term bilingual education, and they had an explicit goal of assimilation 
(López & Küper, 1999). During the 1980s, UNESCO shifted the focus on bilingual education to 
intercultural bilingual education. This shift is significant given that UNESCO played a central 
role in the development of intercultural education in Latin America since 1980. UNESCO did 
this by organizing international seminars, funding projects, informing policy, and generating 
databases used across the continent. UNESCO claims that the inclusion of culture to bilingual 
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education is to show that indigenous experiences and characteristics are included in the school 
curriculum. According to UNESCO (2006), 
Interculturality is a dynamic concept and refers to evolving relations between cultural 
groups. It has been defined as “the existence and equitable interaction of diverse cultures 
and the possibility of generating shared cultural expressions through dialogue and mutual 
respect” (p. 17). 
 
Researchers that consider that this it is just another form of assimilation through 
education (Dasli, 2018) critique UNESCO’s vision of intercultural bilingual education. Others 
argue that even when it is not a form of cultural assimilation the result of these programs 
transform the knowledge and history of indigenous peoples into simplified commodities (Lepe-
Carrión, 2015). Walsh (2010) describes intercultural bilingual education as a tense and 
contradictory negotiation process between indigenous organizations and governments. On the 
one hand, they reflect the aspirations of autonomy of indigenous communities and, on the other 
hand, the limits governments place on indigenous territorial and political self-determination 
(Walsh, 2010). 
From Loncon’s (personal communication, 2018) perspective of intercultural bilingual 
education, these programs are the product of successful indigenous struggle. This is not 
necessarily contradictory with the perspective of intercultural education programs as 
assimilation. Instead, similar to the Walsh’s argument (2010), it is a way to frame intercultural 
bilingual education as the work of indigenous political organizing (López & Küper, 2000). From 
this perspective, intercultural bilingual education is part of a process of continuous indigenous 
community organizing to provide indigenous students with the tools to survive schooling and 
resist assimilation (Loncon, 2010). Researchers and activists that adhere to this argument 
consider that institutional intercultural bilingual education is a way to move within this system to 




Intercultural Bilingual Education in Chile 
In 1996, the Chilean Ministry of Education created the bilingual intercultural program as 
part of the indigenous law of 1993. This law, created in the context of indigenous movements 
across Latin America at the end of the cold war, was a response to indigenous activists. It was 
partly designed to regulate land protection for indigenous groups and it is the basis for the 
creation of a larger umbrella program called Origenes. The program provides funds for education 
projects as well as health, community, and production development. Funded by a loan from the 
Inter-American Development Bank, the Origenes program began in 2001, which coincided with 
a period of heightened conflict between Mapuche activists and communities, and energy and 
forestry companies. 
In her analysis of the Origenes program, Richards (2016) argues that, rather than protect 
indigenous claims to land, it became a strategy to pacify Mapuche communities and avoid 
conflict over territory by offering Mapuche communities money (Richards, 2016). While 
researchers also critique the intercultural bilingual education program for, amongst other things 
that it is only for indigenous students (Mellado et al., 2015), Mapuche scholars see the bilingual 
intercultural program as part of the continuous struggle to reclaim their language and culture 
(Marileo, 2013).  
The stated goal of the bilingual intercultural education program is to, 
Develop a system of bilingual intercultural education to prepare indigenous students to 
cope in an adequate manner in their origin society as well as the global society 
(CONADI, 2008, p. 24).  
 
The Bilingual Intercultural Education is part of this law. It requires public schools that 
have a majority of indigenous students to provide courses in their language, to include the 
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community indigenous culture into the formal curriculum, as well as hire a traditional indigenous 
educator from the community to teach about the culture.  It began in 1996 with seven pilot 
programs in schools across the country. 
In 2015, there were approximately fifteen hundred intercultural schools, which represent 
about fourtenn percent of public schools nationally. Though initially intercultural schools were 
located mostly in rural areas, there has been an increase in intercultural schools located in urban 
areas. The vast majority of intercultural schools belong to Mapuche communities, and are mostly 
located in Wallmapu (PEIB, 2017) 
The program I implemented in these schools in diverse ways, from schools that 
implement a bilingual curriculum, to those where the only indigenous teacher is the traditional 
educator (De la Maza, 2008; Figueroa, 2015; Mellado et al., 2015).  
A literature review of the research done on this program after twenty years (Alvarado, 
2016) found three aspects of the implementation of this program that are lacking, both in terms 
of how it is implemented as well as in the research that has been done on indigenous languages 
in Chile. One of the problems of the program is the assumption that indigenous students are 
bilingual. While some communities use both indigenous languages and Spanish, some students 
do not know their native language. Another problem is the binary classification of methods of 
teaching as either western methodologies or traditional indigenous ones without clarification of 
what, why, and how these are different and what would constitute a traditional or western 
methodology. The third problem is the relationship between traditional educators and the rest of 
the school. Other researchers (De la Maza, 2008; Figueroa, 2015) highlight the multiple tensions 
involved in these relationships for traditional educators.  
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Teacher Education in Intercultural Bilingual Education 
Antileo, et al. (2016) and Williamson (2012) identify the lack of teacher education in the 
program as one of its major problems. This coincides with research by Webb and Radcliffe 
(2016), in which they conclude that the bilingual intercultural education program does not have 
an effect on the institutionalized racism that affects indigenous students because, in part, it does 
not include resources for teacher training and lesson preparation, and it reinforces widespread 
devaluation of indigenous knowledge among teachers, educators, and public opinion. 
In Chile, initial teacher education programs either incorporate what they call intercultural 
bilingual education through elective courses or offer nothing at all. The only exceptions are two 
teacher education programs that are specifically designed to prepare intercultural teachers. One 
of these programs is in the north of Chile and works with Aymara communities. The other is in 
the south and is composed of mostly Mapuche scholars. Currently other teacher education 
programs offer at least one course in intercultural education 
There is an increasing body of research on intercultural education in initial teacher 
education in Chile. While there was a marked paucity of this specific topic in teacher education 
research (Cisternas, 2011), the number of published articles has grown in the last five years. 
Some of this research starts from a perspective on competencies that seeks to identify which 
competencies need to be taught in teacher education programs for intercultural education. 
Geeregat et al. (2012) examined the intercultural competencies that teachers have and should be 
taught in initial teacher education in diverse teacher education programs. They conclude that 
these should include intercultural communication by knowing the language, as well as knowing 
the cultural and political customs.  
In contrast to this type of research, which focuses on intercultural competencies, another 
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type of research focuses on what Mapuche scholarship shows regarding what teachers need to 
know to work with Mapuche students. Quilaqueo and Quintriqueo (2007), both, some of the 
most prolific academics on intercultural teacher education, ask what specific Mapuche 
communities and elders consider that teachers should know about their indigenous students and 
contexts. They argue that intercultural teacher education needs to include the concepts and 
approaches from Mapuche scholarship so that teachers are able to understand intercultural 
education from Mapuche perspectives. In this same vein, Turra and Ferrada (2016) also focused 
on what Mapuche teachers think should be taught in intercultural initial teacher education. They 
trace historical demands of Mapuche teachers to the present day discourses of Mapuche 
educators and show how the central concerns of language, ways of knowing, and relationship to 
place are the same across a century for Mapuche teachers. 
In summary, the education system in Chile has been an active contributor to the loss of 
indigenous language and culture. Schools in Chile have a history of racist violence towards 
Mapuche students. There is little research on how initial teacher education programs address this 
history. In Chile and Latin America, intercultural bilingual education is the name for a formal 
school curriculum that incorporates indigenous language and culture. In Chile, intercultural 
bilingual education is a program for public schools that have a majority of indigenous students. 
However, this program does not include teacher education. There is increasing research on 
intercultural teacher education in Chile that examines the significance of looking at indigenous 
scholarship to build teacher education. In the case of the programs that teach their students 
Mapuche language and culture, there is also a context of state violence against Mapuche people 
and constant conflicts over land ownership between the state, Mapuche communities, and large 
industries.  I build on this body of research to ask, how teacher educators talk about the work 
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they do and the ways in which they consider, or not the history of intercultural education and its 
context in Chile. 
Statement of the Problem 
In order to reflect on how teacher education operates in this context I wonder how, and if 
teacher educators address this context and history and the violence that Mapuche people 
experience. Because I am looking at this issue through the dual lens of settler colonialism and 
discourse, this becomes an important question because schools have been, and continue to be, 
spaces that discriminate against Mapuche students. The Ministry of Education proposed the 
intercultural bilingual education program as one of the ways in which to contest the erasure of 
Mapuche language and culture in schools. There are still many discussions among researchers, 
teachers, and Mapuche communities about the program. Part of this discussion is the lack of 
research on the education of teachers to work with indigenous students and how to work in a 
context of state violence against Mapuche students. In this dissertation study, I hope to contribute 
to the discussion by focusing on intercultural education programs and how teacher educators talk 
about their work. 
Purpose and Research Questions 
In her study on “the making” of indigeneity in Guatemala, Lopez (2016) analyzes the 
emergence of the category of indigenous to complicate ideas and markers of diversity in the 
education system in Guatemala. One of her arguments for doing her research is that colonialism 
has to be constantly interrogated so that education does not continue to be an institution of 
colonialism by looking at the assumptions embedded in discourses on plurality. I agree with 
Lopez (2016), and argue that given the context of colonial violence to initial teacher education in 
Wallmapu, an analysis of the discourses of the programs of initial intercultural teacher education 
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can contribute to discussions of what these programs do. In addition, research on intercultural 
teacher education can contribute to interrogations of how power, knowledge, and settler 
colonialism operate, are resisted, and work in teacher education in Chile. I hope this study also 
contributes to conversations about the work of initial teacher education in the context of violence 
against Mapuche people. 
To do this I analyzed how teacher educators in two programs discuss intercultural 
education. I focused on the professors and administrators in each program that make or, have 
made, decisions about the intercultural aspect of the program. I also included in my analysis 
program documents regarding intercultural education, syllabi, mission statements as well as any 
documents suggested by my participants as relevant to their work in intercultural bilingual 
education. 
Research Questions: 
In the context of dialogues: 
1. In what ways do teacher educators talk about intercultural education?  
a. How do study participants respond when I ask them about any tensions 
embedded in intercultural education? 
2. In what ways do program documents, in two initial teacher education programs in 
Chile discuss intercultural education? 
As a researcher, I started my study with several assumptions. One, as stated above, is that 
Chile is a settler colonial society. Two, that in this context, schooling has operated as one of the 
structures of indigenous erasure. This does not mean that schools are a homogeneous place of 
assimilation and discrimination or that they are predetermined to engage in indigenous erasure. 
However, it does mean that the operation of settler colonialism across the education system 
17 
 
should be analyzed including in initial teacher education. Three, research, like this dissertation 
research, is not outside of settler colonialism. As such, I have attempted to question my 
methodology, interactions, reflections, and analysis throughout the research process. Four, being 
non-indigenous makes it harder for me to see how settler colonialism affects indigenous people 
and because of this I engaged in reflexive conversations with indigenous scholars as I developed 
my questions and analyzed interviews and documents.  
The Rationale for the Study 
A study that examines how professors and administrators talk about intercultural initial 
teacher education, as well as documents from the programs that can inform our knowledge of 
how intercultural teacher education is discussed in the context of constant conflict over land. 
This kind of study will not answer how to prepare teachers or what teacher education programs 
should do, but rather aspires to contribute to the conversations between Mapuche scholars and 
leaders, researchers, and teacher educators regarding the work of undoing settler colonialism in 
teacher education. In this proposed study, because of its focus on how the context is part of 
intercultural initial teacher education, I am also intent on constructing a way to analyze initial 
teacher education in place. This kind of study can provide a view on what discourses on 
intercultural initial teacher education happen in a settler colonial context. 
Overview of Methods 
This dissertation was a qualitative, multi-case study (Stake, 1988, Wells 1995; Yin, 2009) 
of two initial teacher education programs that teach intercultural education in Wallmapu. As 
Merriam (2009) explains, case studies offer a means of investigating complex social units 
consisting of multiple variables. The multiple case study is the analysis of different examples of 
a phenomenon (Stake, 1988, p. 6); in this case, the phenomenon is the discourse of initial 
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intercultural teacher education. 
The field sites were two initial teacher education programs, each one located in a different 
university in Chile. These cases are significant because of their location and their differing 
curricular approaches to intercultural education: one is an entirely intercultural teacher education 
program, and another offers intercultural teacher education only as elective courses. In this work, 
each case refers to one program and the discourses present in the documents on the formal 
curriculum of intercultural education as well as in teacher educators’ assumptions and uses of 
particular discourses concerning intercultural education courses. 
Research sites 
One program is located in a small town in Wallmapu. It operates as a branch campus of a 
larger university located in the capital. This branch only offers teacher education and has two 
programs, an elementary teacher education program and an early childhood teacher education 
program. There are two elective courses on intercultural education that students from these 
programs can take to meet their elective requirements: Mapuzungun (Mapuche language), and 
culture, and development and interculturality. There is also a specialization in intercultural 
education, which includes four courses and a practicum. Many of the courses and staff members 
are the same for both programs; given this, I considered both these programs as “the case” to be 
studied. 
The other program is located in a large city in Wallmapu in one of the oldest universities 
in the area. The program was funded in 1992 as part of a larger conversation around indigenous 
rights, and the Mapuche communities and organizations’ need for Mapuche teachers. Initially, 
this program only accepted Mapuche students and required that students speak Mapuzungun 
(Mapuche language) and have knowledge of Mapuche culture. In 2000 it opened its doors to 
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non-Mapuche applicants. This change was due to, “the recognition of cultural differences and the 
coexistence of systems of knowledge, Mapuche knowledge and western knowledge in the school 
context” (Quintero, et al., 2014, p. 207). 
Data collection consisted of the following: 
 
 In person, virtual and phone interviews with teacher educators and administrators 
involved in the development of the intercultural curriculum.  
 Collection of intercultural education documents from each program such as 
syllabi, course descriptions, program descriptions if pertinent, as well as information on 
intercultural teacher education on the website of each program as well as any material 
suggested by the participants. 
 A researcher journal of analytic memos, notes, and pictures. Throughout the 
research process, I engaged in poststructurally inflected “reflexivities of discomfort” 
(Pillow, 2003). The focus of this journal was to reflect on my analysis and to question the 
very premise of my research and my assumptions. This included exploring, describing, and 
analyzing  moments of discomfort in my research process.  
Significance 
I hope that the findings of this study research contribute a greater understanding of what 
discourses on intercultural education “do” in and to teacher education assumptions, policies, and 
practices in Chile. More research is needed in teacher education to contribute to what Lopez 
(2018) argues is the often-overlooked roles and implications of diversity and indigeneity in initial 
teacher education. I hope that the results of this dissertation study help teacher educators and new 
teachers have an increased sense of the assumptions of intercultural discourse including what is 
silenced. Ultimately, the significance of this research lies in the position that understanding and 
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THEORETICAL FRAMEWORK AND REVIEW OF THE LITERATURE 
In this chapter, I present the theories, debates, and studies that ground and inform my 
research. I first present the two main theories that have inspired this study, settler colonialism 
and Foucault’s concept of discourse, including a discussion about the complexities of using 
contradictory frameworks.  Following this, I introduce the three concepts derived from this 
framework, which I have used in my analysis: place, education sovereignty, and personhood. I 
then examine the debates in Chile and elsewhere regarding the work of initial teacher education 
with indigenous students. For this section, I rely largely on the scholarship of indigenous and 
Mapuche scholars on intercultural teacher education. Following this, I review what has been 
researched regarding intercultural initial teacher education in Chile. 
Settler Colonialism 
Veracini (2010) proposed settler colonialism as a form of colonialism in which colonizers 
stay in the land that they occupy. This form of colonialism is different from when occupation 
happens for purposes of extraction of natural resources. In settler colonialism, the focus is on the 
settlers’ continuous occupation. For Wolf (2006) territoriality is “settler colonialism’s specific 
irreducible element” (p. 388). This occupation of indigenous territory happens by settlers 
establishing structures for their occupation that where then taken over by elites that reproduce the 
same colonial relationship to land and indigeneity. Settler colonies are never left. The colonizer 
does not leave but becomes independent from empire while perpetuating the same structures of 
occupation that were already in place (Day, 2015, p.104). Veracini (2010) argues that the 
specificity of settler colonialism is that it seeks the end of itself, in the sense that land stops being 
a colony and becomes a nation onto itself while continually seeking the extinction of the 
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indigenous people. In her study of settler colonialism in Canada, Taschereau (2017) described 
this logic like this, 
The will to eliminate Indigenous nations, their political structures, and their peoples is a 
key characteristic of settler colonialism. In order to develop a new society on invaded and 
expropriated territories, settler colonial projects seek to eliminate the material presence of 
existing Indigenous nations and, as a result, undermine their claims to those lands. The 
continued existence of an Indigenous nation lies in tension with settler colonial claims to 
sovereignty and to the legitimacy of legal fictions, like terra nullius (Asch 2002; Rifkin 
2009). Wolfe also indicates the need to symbolically eliminate Indigenous societies, so 
that settlers themselves can appropriate the mantle of indigeneity and claim their 
distinction from the colonial metropole (2006, 389). Simply stated, for settlers to build a 
permanent political community on colonized territory—to establish new homeland for a 
new nation—the original inhabitants and their political and legal claims to occupancy, and 
their social, cultural, and physical presences must be eliminated (p.23) 
 
 
Wolfe (2006) argues that this practice of elimination is a form of genocide that takes 
specific forms in settler colonialism. He describes the process of settler colonialism as a 
transmutation of different modalities, discourses, and institutional formations of erasure of 
indigenous people so that the settler can lay claim to land (Wolf, 2006, p.402). Research on 
schooling has shown their importance in this process in many settler colonial countries, including 
Chile (Mariman, 1997; Mansilla, et al., 2015; Tuck et al., 2013). Assimilation of indigenous 
children was the goal of schools that taught indigenous students. This contributed to, in many 
cases, the prohibition of any behavior that gave an indication of being indigenous in these 
schools, with the exception of activities that did not preclude the process of assimilation. In her 
research on schools in the United States, Grande (2008) found that, on occasions, there were 
some instances in which teachers allowed indigenous children to participate in activities related 
to their indigeneity, such as basket weaving. She argued that this only happened when these 
activities were perceived as harmless to the larger goal of assimilation. In Chile, studies, as well 
as personal testimony, show that teachers punished, and even expelled children that spoke 
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Mapuzungun (the Mapuche language) in schools (Webb et al., 2016; Turra et al., 2017; Merino 
et al. 2009) 
Racial Logic and the Triad of Settler Colonialism 
This relationship to land, ownership, and erasure of indigeneity relies on the construction 
of whiteness as superior. Settler colonialism is key to understanding the construction of white 
supremacy as connected to who gets to define, and who gets to claim land as their own. This 
includes the legal definitions of correct land use, and whose history of ownership is considered 
legitimate.  
Settler colonialism requires the construction of non-white peoples as less than or, not 
quite civilized, a more primitive expression of human civilization. Wolf (2006) explains that the 
discourse of settler colonialism represents indigenous people as wild, nomadic, and unsettled. It 
is a process of making whiteness and white subjectivity both superior and normal (Wynter, 
2003). In doing so, whiteness and settler status become intertwined as well as invisible, only 
seen when threatened (Tuck & Yang, 2012). Race is, as Quijano (2007) argues, the key element 
of the social classification of colonized and colonizers, in a process in which,  
The superiority of the dominant under European colonialism became related to biological 
superiority, producing new social identities using physiognomic traits as external 
manifestations of their 'racial nature' (Quijano, 2007, p.171). 
 
One way of theorizing the way race operates in settler colonial is through the concept of 
the triad of settler colonialism. The triad is composed of the settler, the indigenous, and chattel 
slavery. Tuck and Yang (2014) describe this triad as a relationship, between: 
The White settler (who is valued for his leadership and innovative mind), the disappeared 
Indigenous peoples (whose land is valued, so they and their claims to it must be 
extinguished), and the chattel slaves (whose bodies are valuable but ownable, abusable, 
and murderable) (p. 224). 
 
Land is always at the center of these relationships. For settlers to occupy, live on and 
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profit from land, the guiding principle of settler colonialism, they must eliminate indigenous 
peoples, and extinguish their historical, epistemological, philosophical, moral, and political 
claims to land. Land, once settled, becomes property. Because of this erasure, settlers must rely 
on the notion of slavery, not only as people who have no claim to land but who are themselves 
property, to be used, abused, and managed. Writing about this system Tuck and Rhee (2013) 
write: 
Settler colonialism is the management of those who have been made killable, once and 
future ghosts-those that had been destroyed, but also those that are generated in every 
generation... Settler horror, then, comes about as part of this management, of the anxiety, 
the looming but never arriving guilt, the impossibility of forgiveness, the inescapability of 
retribution (p.642). 
 
In his book, A third university is possible, La Paperson (2017) critiques this 
understanding of the triad as a settler colonial relationship between different identity positions. 
He outlines four issues with conceptualizing the triad as identities. Firstly, he questions where 
black people, free of slavery, fall in the triad, asking if they can be considered settlers given, 
what he argues, is the impossibility of settlement for black people. Secondly, if the triad is a 
spectrum of identities, in which people fall closer or further away from each category, it fixes 
identity categories. La Paperson argues instead that the technologies of settler colonialism 
operate differently on people that fall into the same point on the spectrum in theory, but who live 
in different places. Thirdly, that the conceptualization of the triad as identities focuses only on 
people, while settler colonialism is also about other living and non-living materials as many 
indigenous scholars have continuously argued. Fourthly, that the triad can make sense in the 
United States but it can be untranslatable in other places. 
In place of thinking of the triad as identities, La Paperson (2017) proposes that we 
consider the triad as relations of power to land. He theorizes each part of the triad as a particular 
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state of exception that uses specific technologies to uphold setter colonialism. He conceptualizes 
the settler, not as an identity but as a juridical space that functions to establish sovereignty in 
relationship to whiteness. He proposes indigeneity not as a group of people but the native as a 
world to be disassembled and sold for parts. Finally, slavery, not as the people who are enslaved, 
but as an ontological system of racial capital that relies on the construction of people as non-
persons. 
Each space of this triad is in relationship to the other two and they operate by deploying 
specific technologies that vary across time and place. If we consider, for example, the education 
system in Chile as an operation of the triad of settler colonialism, the juridical space of the settler 
functions by establishing and communicating the systems of knowledge that underline a specific 
relation to land and property, and ideas of Chilean nationhood and citizenship. The native as a 
world to be disassembled operates through technologies like the formal curriculum and its 
segmentation of knowledge and separation between humans and other living and non-living 
things that underline the logic of land as something to be exploited. The slave as an ontological 
system that defines personhood and non-personhood operates through, for example, educational 
policy that determines who is considered a student that has a right to education. One very recent 
example of this is in Chile is a legislative project that seeks to regulate school disciplinary 
policies allowing the expulsion of students from public schools if they are considered dangerous. 
Under this policy, the children who engage in delinquent acts will not be considered students 
anymore. 
One of the main concerns of this dissertation research is how relations of power to land, 
in the triad of settler colonialism, play out in teacher education. To explore this question I have 
used Foucault’s theory of discourse to illuminate the relationship between initial teacher 
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education and settler colonialism in Chile. I was inspired to use Foucault’s theory to analyze 
settler colonialism in teacher education, by Weedon’s (1997) argument in her book Feminist 
practice and poststructuralist theory. In her book, Weedon (1997) explains what poststructuralist 
theories can contribute to feminist work. She starts her argument by identifying the concepts that 
are key to feminist theory and practice and then lays out how poststructuralist theories add to the 
development of these concepts in ways that are productive for feminist work. I use a similar 
structure. I have presented the key concepts of settler colonialism and then present Foucault’s 
theory of discourse. I then analyzes what this theory can provide to an examination of knowledge 
in settler colonialism as it relates to initial teacher education in Chile and intercultural bilingual 
education. 
Discourse 
Foucault (1972) sees discourses as “practices that systematically form the objects of 
which they speak” (p. 49). Weedon (1987) explains Foucault’s concept of discourse as, 
Ways of constituting knowledge, together with the social practices, forms of subjectivity 
and power relations which inhere in such knowledges and relations between them. 
Discourses are more than ways of thinking and producing meaning. They constitute the 
'nature' of the body, unconscious and conscious mind and emotional life of the subjects 
they seek to govern (Weedon, 1987, p. 105). 
 
In this framework, discourse produces what we think, see, and understand as ourselves, 
and the world around us. Nothing is outside of discourse in terms of how we make sense of 
things. This means that while objects have a materiality that is not dependent on discourse to be, 
how we perceive them and make sense of them, happens within discourse.  
Discourse is always historically located. There is no single discourse but complex and 
competing discourses. Foucault uses the term episteme to name the discourses that dominate 
different periods of history. Dominant discourses are a form power. Power, according to 
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Weedon, (1997) is: 
A dynamic of control and lack of control between discourses and the subjects, constituted 
by discourses, who are their agents. Power is exercised within discourses in the ways in 
which they constitute and govern individual subjects (p. 110). 
 
Discursive Fields 
Foucault uses the term discursive fields for the discourses that constitute meaning and 
organize social institutions and processes. There are multiple and competing discourses within a 
discursive field and some have more power than others. For example, in the education system in 
Chile, there is a standardized test applied once a year in all schools, including private schools. 
The test, named SIMCE, stands for the system of measurement of quality in education. The 
Ministry of Education uses the results of the tests to rate the quality of each school, not the 
individual students, whose test scores are not public information. Researchers use the test results 
as proxies for school quality in their analysis, and the results are sent to schools and parents to 
inform them of the quality of their school. Every year mass media publishes lists of the best 
schools based on the results and, even, in some years, the worst schools. Starting in 2015, a new 
law states that if a school has had bad results for over four consecutive years, the Ministry of 
Education will shut them down. 
The SIMCE, as the way to measure the quality of a school, is part of a dominant 
discourse. This does not mean that it is the only discourse on school quality. There is increasing 
criticism of this test and its consequences. Another discourse that coexists in this field is the 
critique of the idea of school quality as a way to frame the work that schools do. However, the 
test continues to be the official way to assess schools. 
This concept of discursive fields, and how it illustrates the relation between knowledge and 
power, is a key proposition for settler colonialism. Settler colonialism, as an operation, builds on 
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discourse of land that constitutes what it is, how it should be used, and what makes a legitimate 
claim to land. What Foucault’s theory of discourse contributes to settler colonialism is a 
recognition of how power and knowledge are related, the relationship between language, social 
institutions, and individual consciousness. As well as an understanding that there are competing 
discourses, that the conditions of existence in settler colonialism are material and discursive, and 
that an examination of discourses can expose how power/knowledge is exercised as well as the 
possibilities for subversion. 
Regimes of Truth 
According to Foucault, each society has a type of discourse that is accepted as truth with 
mechanisms to establish what is truth and what is not. These mechanisms include the decisions 
about the status of those who get to say what truth (Lorenzini, 2015) is. Lorenzini (2015) 
examines Foucault’s use of the concept of regime of truth in an interview he gave in 1976 on the 
political function of the intellectual. He describes five aspects of regimes of truth and their 
operation. One, the types of discourses that societies have and in which they operate as true. 
Two, the mechanisms for selection of what is true from what is not. Three, the ways in which 
true and false statements are accredited. Four, the procedures that are validated as the way to get 
at the truth. Five the status of the people who are responsible for establishing what counts as 
truth (Foucault 1976, p. 112 as cited in Lorenzini, 2015, p.2). 
Regimes of truth are not permanent but shift in time. What the use of this concept allows 
is an analysis of the assumptions of what is truth in order to question it. The goal is not to 
establish a new truth but rather to understand that truth is never outside of power, to understand 
how something and someone get to claim and establish the knowledge of truth (Brass, 2014).  
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Silence as Discourse 
This dissertation study asks about the discourses in intercultural initial teacher education 
programs. Sometimes, when we think about discourse, we only consider what is said about a 
topic. Mazzei (2007) argues that silence is also a part of discourse. In the next section, I briefly 
discuss why I am including silence in a Foucauldian discourse analysis of settler colonialism. 
In her book, Inhabited silence in qualitative research: putting poststructural theory to 
work, Mazzei (2007) argues that qualitative research focuses on what is said. She describes this 
as “an attachment to a thereness in the data only to be found in what is audibly voiced” (p. 1). 
She proposes that silence also has thereness, that the very absence of speech is data. 
Foucault’s concept of discourse is broader than language. Silence, in its absence, is part 
of this process of constituting knowledge and power relations. Because what is not said is always 
part of what is said. In his book, The history of sexuality, Foucault (1990) writes, 
Discourses are not once and for all subservient to power or raised up against it, any more 
than silences are. Discourse transmits and produces power; it reinforces it, but also 
undermines and exposes it, renders it fragile and makes it possible to thwart it. In like 
manner, silence and secrecy are a shelter for power, anchoring its prohibitions; but they also 
loosen its hold and provide for relatively obscure areas of tolerance (p. 100-101). 
 
An analysis of silence is complex because of its absence. It requires an awareness of it. 
This awareness is never neutral. In order for an absence to become an absence, it has to be noted 
by somebody. 
Foucault discussed silence in regards to sexuality, specifically in the discourses of 
homosexuality. He argues that the absence of homosexuality in dominant discourse made 
homosexual practices free from the regulation of discourse (Foucault, 1990). This is the 
paradoxical capacity of silence to engage opposites with regards to power (Brown, 1996). As part 
of discourse, silence is not inherently an expression of power or a response to power. 
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In another example of an analysis of silence, Williams (1991) describes looking for the 
history of her great-great-grandmother, who was enslaved, and finding instead the absence of 
her. In her analysis of the lack of information, what Williams does is trace this absence. In this 
case, Williams (1991) notes the absence because she was looking for her history. The absence of 
information on her grandmother is part of the broader context of the histories erased by slavery. 
This erasure is a silence and part of a discursive regime. A discursive regime were enslaved 
peoples were constituted as less than human. The absence of William’s great-great-grandmother 
is a vital part of the discursive regime of slavery, and an example of the importance of 
considering the discourse of silence. 
In settler colonial societies silence can be studied in terms of erasure of indigenous 
people’s history, similar to William’s (1991) analysis, tracing her great-great- grandmother’s 
absence. Silence can also provide ways to understand how people have resisted the erasure of 
indigenous people in settler colonialism. Silence is not only one thing. 
Conceptual Framework 
I examine three concepts that are central in settler colonialism: place, personhood, and 
sovereignty. I have taken these concepts from the literature of settler colonialism and examined 
them from the lens of Foucauldian discourse. I have used these concepts to analyze the data from 
my fieldwork.  
Place 
In La Paperson’s (2017) theorization of the triad of settler colonialism, the native is a 
world to be dismantled, disassembled, and sold for parts through technologies that separate it 
into natural resources, as well as through institutions of cultural assimilation, such as schools. As 
the world that is open to classification and separation, I propose the concept of place in the 
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curricular discourses of intercultural teacher education to examine how the state of exception of 
the native operates in intercultural initial teacher education. Thinking with the concept of place, I 
propose the question of whether teacher educators and program documents consider place as part 
of the curriculum of intercultural initial teacher education, and if so, in what ways. I also 
question how ideas of land and territory are, or not, part of the curriculum of intercultural 
teacher education programs. 
I have attempted to build on McKittrick’s (2006) analysis of place as becoming through 
the dispossession and violence against black people as part of the transatlantic slave trade. 
Borrowing from her work, I attempted to look at the places of my research in relation to the 
dispossession of settler colonialism. As, La Paperson (2017) writes, from the lens of settler 
colonialism the native is not an identity but the construction of the ways in which land, water, 
and territory have and continue to be exploited. Marrying McKittrick’s (2006) and La Paperson’s 
(2017) perspective I look at place as becoming through the dispossession of settler colonialism. 
However, and building of the work of Tuck and McKenzie (2014), and Loncon (2013), I 
consider the ways in which places become though relations of resistance to settler colonialism.  
In Wallmapu, an analysis of discourses of land through these perspectives, is essential to 
understand current and historical conflict over ownership of land, and in turn provides a context 
for analyzing place in intercultural teacher education. This type of analysis locates the place of 
place in the curriculum by understanding the long standing and ever-present and becoming, 
contested meanings of place. 
The Spanish never colonized this part of Chile and, after multiple attempts by the Spanish 
Crown to take it; they finally reached an agreement and recognized the area south of the Bío-Bío 
river as an independent Mapuche state. During the process of Chilean independence, which 
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began in 1810, this recognition remained in place. As did the frontier of the Bio-Bio river. In 
1813, the Chilean state declared the end of this recognition and forced the Mapuche, north of the 
border, to live in villas. These were, effectively, reductions, small and congested areas for 
Mapuche families. Following this declaration, in 1819 the state declared that it now considered 
the indigenous people, Chilean citizens and as free as all other inhabitants of the state (Donoso, 
2007). This was a period of nation building which relied in part on a social imaginary of a 
Chilean race that was considered a combination of the best of both worlds, the European mind, 
and the strength and the resistance of the Araucano, which was the name used for the Mapuche 
people (Antileo et al., 2016). While there were enslaved black people in Chile this period, they 
were successfully erased in history books and school history texts and it is only recently that this 
erasure has begun to be studied and addressed (Campos, 2017) . 
Following the process of nation formation and erasure of indigenous identities north of 
the border, in 1869 the assault on Mapuche peoples’ land by the Chilean state began in what was 
called the Pacification of the Araucanía. While the war continued, between 1884 and 1927, the 
Chilean state gave Mapuche Lonkos, or chiefs, land titles that allowed collective ownership over 
territory. The state accompanied this process with a selective immigration policy in which only 
people from certain European countries were encouraged to come into the country. These 
immigrants received land and some of them, additional help with materials to work the land.  
In this settling process, the Chilean state established private property as one of its pillars 
(Donoso, 2007). The reductions for Mapuche families were exceptions to this idea of property as 
individual ownership. The conditions for this exception included maintenance of the land and 
constant occupation. Nomadic indigenous groups and groups that had a relationship to land that 
did not center production risked having their land taken by the state. 
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This social, institutional, and bureaucratic construction of indigenous otherness was not 
unique to Chile, it happened as part of the construction of the state throughout Latin America 
(Quijano, 2000). It was also a process of racial “whitening” of the state. Similarly, to Argentina 
and Uruguay, also countries of the southern cone of Latin America, Chile tried to construct an 
appearance of whiteness through this institutional selective European immigration and land 
grants, as well as by decimation of the indigenous population (Quijano, 2000). 
Current conflicts over land stem from this history of settler colonialism and its latter 
embodiments. Considering this context, I propose to examine how place, conflict, and 
epistemologies of land are present, or not in the discourse of intercultural initial teacher 
education. 
Educational Sovereignty 
 The question of who assesses what is good teaching and quality education is at the center 
of educational sovereignty. I propose that these questions are an aspect of what La Paperson 
(2017) theorizes as the juridical space, as part of the technologies that establish citizenship, 
property, and criminality (La Paperson, 2017). In the case of Chile, as in many other parts of the 
world, one example of these technologies are the high-stakes standardized tests that purport to 
measure the quality of the work of schools. In the context of Chilean settler colonialism, as stated 
previously, these tests regulate not only how knowledge is measured, but also what counts as 
knowledge, and to whom the curriculum is accountable, in this case, the state. As has been argued 
in previous research, the national school curriculum in Chile erases indigenous existence 
rendering them as part of the past rather than the ongoing present (Turra, 2012). The results of 
these tests also have an impact on the resources that schools receive from the Ministry of 
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Education, including teacher salaries. Schools risk closure if their students do not improve scores 
after four years. 
Research on educational sovereignty in indigenous contexts proposes to consider 
schooling as being accountable to the indigenous communities that indigenous students belong to 
(McCarty & Lee, 2014; Quintero et al, 2014; Tuck and Gaztambide-Fernandez, 2014). Speaking 
specifically to this issue McCarty and Lee (2014) developed a frame they called Critically 
Sustaining Revitalizing Pedagogy as educational sovereignty. They outline this pedagogy as 
based on three needs. Firstly, understanding the history of colonization in education and the 
asymmetrical power relations that this implies in schools. Secondly, the revitalization of 
indigenous language and the implementation of educational policy and practices for the 
revitalization of these languages. They relate language to sovereignty citing Moll and Ruiz 
(2005) whom attribute sovereignty to “the extent to which communities feel themselves to be in 
control of their language” (p. 299). Thirdly, the need for community-based accountability. This 
is also a key tenant for Brayboy’s (2005) proposal of a Tribal Crit Pedagogy (2005) so that 
schools prioritize the needs of indigenous communities as defined by those communities 
(Brayboy, 2005). 
In Chile, there is research in accord with these models. Turra and Ferrada (2016), in a 
participatory action research study with teachers that work in schools with a high number of 
Mapuche students, argued for the need for teachers to know the indigenous language and 
culture/knowledge of their students, as well as the long history of this demand in Mapuche 
communities. Millán et al. (2014) analyze intercultural education in the context of Chile as a 
colonial society. In their analytic essay, they concluded that there are characteristics that 
intercultural teacher education must have. They outline twelve goals for intercultural teacher 
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education that address, amongst others, the need for connection with the students’ communities, 
the recognition of the coloniality of education and society, as well as the value of diversity and 
indigeneity. Also in accord with the model of Critically Sustaining Revitalizing Pedagogy, 
Catriquir (2014) examined what community-based accountability would look like in Mapuche 
communities. Based on interviews with authorities in these communities he concludes that, 
teachers should know the language and how to use it to understand Mapuche peoples’ culture. 
He argues that to be Mapuche and/or living with the community is important so that teachers 
learn to be participants and not only observers of cultural practices. He also concludes that 
teachers need to apply transcultural practices in the classroom. He ends with an argument for 
community assessment of intercultural teacher education programs. 
When I began this research, my intention was to build on what these scholars argued and 
considered the concept of educational sovereignty in relation to two issues: who is considered and 
is part of the decision-making process of what and whose knowledge is included in the 
curriculum of intercultural initial teacher education; and to whom the curriculum is considered 
accountable. However, after my interviews, reflections, and data collection I realized that I was 
missing an analysis of sovereignty as a concept. I turned to Mbembe and Meintje’s (2003) 
analysis of sovereignty as a necropolitics along with Vizenor’s (2009) concept of survivance to 
think about the context of indigenous education. I also proposed de Sousa Santos’ (2015) theory 
of epistemicide to connect both concepts to the discussion of indigenous educational sovereignty.  
Personhood 
The theory of discourse that informs my analysis questions the humanist idea of identity 
as an essence that makes a person what they are, instead relying on the idea of the self as 
contingent subjectivities that are precarious, contradictory and constantly becoming (Weedon, 
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2008, p. 32). For Weedon (2008) the self is a site of conflicting subjectivities as we acquire 
language and different ways of thinking about the world, ourselves, and the meanings we give to 
our experiences.  
For Butler (1994), subjecthood is a process of exclusion, that is, who gets to be 
constituted as an authorized subject, and in consequence those that are not fully considered 
subjects. She states, “subjects are constituted through exclusion, that is, through the creation of a 
domain of deauthorized subjects, presubjects, figures of abjection, populations erased from view” 
(Butler, 1994 p. 13). 
These processes of subject formation are interwoven with the process of knowledge and 
truth production. In this conceptualization of the subject and knowledge, power is understood not 
as something that an individual or an institution has, but rather as diffuse circulation that takes 
form through and in discourse, knowledge and in the process of constituting what is truth 
(Foucault, 1991; Rabinow, 1991). 
In contrast, indigenous scholars have argued that the notion of subjectivities has been 
used to erase indigenous struggle (Grande, 2003). In her analysis, Grande (2003) shows how 
poststructurally informed researchers use these theories to erase indigenous struggle and 
privilege the work of already dominant voices. Moreover, as argued by Grande (2008), the 
critique of essentialism in the ways indigenous epistemologies have interpreted their ideas of 
identity, has been mobilized against indigenous work and political movements that frequently 
stake their claims on being indigenous. 
Regarding the conceptualizations of personhood, Mapuche education scholar Elisa 
Loncon (personal communication, 2018), in the context of research on the schooling experiences 
of Mapuche women, explained that in Mapuzungun (Mapuche language), personhood is 
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something that a person has, that can be lost as well as recovered. She says that personhood is 
lost with violence when for example someone hits their mother; they are no longer a person. 
However, this personhood can be recovered through acts of love, generosity, and reciprocity. 
This understanding of personhood is spiritual and related to dignity and wisdom and only 
possible for humans and not animals 
The contradictory nature of the discourses and use of identity and subjectivities is a 
constant tension of this dissertation research. While I have mainly turned to the Foucauldian 
concept of subjectivities as contingent and always becoming, I understand that the struggles of 
Mapuche people rely on a different notion of personhood. Considering this, I have sought to 
work along these contradictory framings of subjects by proposing that settler colonialism and 
notions of sovereignty, place, and personhood can provide the language from which to think 
about discourse in initial teacher education without questioning Mapuche people’s notions of 
identity. I have attempted to do this by using La Paperson’s (2017) conceptualization of the 
settler triad as technologies. This theorization is particularly helpful to make sense of the work of 
higher education institutions in ways that attend to Grande’s (2003) critique of poststructuralism 
and support the indigenous movements because of the re-framing of identities as states of 
exception. In my analysis of personhood, my focus is not on the ways in which subjectivities are 
constituted in intercultural initial teacher education programs, but on how the concepts of 
identity, and who is a person circulate within them.  
Literature Review 
As stated previously the IBE program is an education policy that responded to a wider 
law (the Indigenous Law). The program began in 1996 with some pilot experiences, continued its 
expansion in 2010 and had several curricular developments (Marileo, 2013; Lagos, 2015). As has 
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been argued by several authors, IEB policy has to be understood in the context of indigenous 
activism for education. This included an initial demand for access to education in order to 
navigate winka, (the Mapuzungun name for Chilean, thief, and usurper) society (Marileo, 2013; 
Turra et al., 2016). 
Before the policy, there were different forms of education for indigenous students in 
Chile. Some of them were state-lead and implemented in rural schools, and others were the work 
of teachers and indigenous communities trying to recover indigenous language and thought 
(Marileo, 2013, p. 32). During the 1970s and 1980s, the loss of language became a central 
concern for rising indigenous organizing by Mapuche people in Chile (Turra et al., 2016). 
The loss of language and culture in their children and families in the 1980s and 1990s is 
one of the factors that contributed to the push for IEB from Mapuche activists (Marileo, 2013). 
This coincides with a movement across Latin America for indigenous rights, recognition and 
education (López, 1996). This happened in conjunction with a struggle against the dictatorship 
and a law that changed the collective landownership regulation created by president Allende, 
ousted by the dictatorship. Also with these Latin American indigenous movements, there was a 
cry for autonomy that in the 1990’s became stronger with the end of the dictatorship. 
There were also expectations regarding what Mapuche leaders thought graduates of 
intercultural bilingual education in the two programs would do after graduating. There was a 
sense that most of the students decided not to work in schools with Mapuche students, which, in 
turn, led Mapuche leaders to question the existence of these programs (Marileo, 2013). 
During the period in which the indigenous law was created, and the intercultural bilingual 
education program was developed, several articles appeared in journals discussing what 
intercultural bilingual education should look like. For some it centers on the survival of 
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Mapuzungun as a language. For others, the focus should be on a general intercultural formal 
curriculum for all students, instead of only indigenous students. For other scholars, the focus 
should be on generating an equal conversation between the Chilean culture and indigenous 
peoples. Other researchers and educators have argued that intercultural bilingual education 
should not be only for indigenous students. In their analysis of the program (Lagos, 2015; Lepe- 
Carrion, 2015) concluded that the program can only lead to assimilation because the program is 
for schools that have a majority of indigenous students. Canulef (2000) described the 
development of the intercultural bilingual education program as a dialogue  between indigenous 
leaders and intellectuals.  
In the research on IBE in Chile, there are similar as well as conflicting positions 
regarding the role of addressing historical inequalities or colonialism, and whether indigenous 
students should necessarily develop a critical understanding of how colonialism affects the world 
and their communities. There is also a view that indigenous students need an education that is 
specific to their particularities as part of an indigenous community. Turra and Ferrada (2016) in 
their work with teachers that work with Mapuche students have found that these teachers place 
knowledge of the specific communities to which the students belong as central to the work that 
they do in schools. In this sense, these studies as well as those developed by Catriquir (2014) 
Millan et al. (2014), Quintero et al. (2014), center the role of community knowledge in 
intercultural teacher education. 
Another position outlined in research and in debates on education of indigenous students 
is the place of the study of colonialism. McCarty and Lee (2014) propose what they call 
Critically Sustaining Revitalizing Pedagogy for Native American students. In their pedagogy, 
they include an examination of the asymmetrical power relations and legacies of colonialism to 
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find ways to transform them. Smith (2013) presents this as a “knowingness of the colonizer” as 
well as “a struggle for self-determination” (p.8). 
Brayboy (2005) centers the knowledge of colonialism across his Critical Tribal theory for 
education. Quilaqueo et al. (2014) in their reflection on intercultural bilingual education do not 
focus as much on colonialism. They argue for an education that counters monoculturalism. 
While colonialism is implicit in their analysis, they focus more on indigenous knowledge. They 
present it as kimeltuwün (Mapuche pedagogy), a methodological base and principal for 
intercultural bilingual education, to get over the epistemological contempt of Mapuche people’s 
educational thought in the school context. 
Language is also a main point of debate in terms of how central it should be in the 
education of indigenous students. Loncon (2020, 2013, 2010) has argued extensively for 
Mapuzungun as the central concern for intercultural bilingual education. She considers that 
Mapuzungun is political and cultural. This makes it the essential element to intercultural 
bilingual education. Canulef (2002) similarly argued that intercultural bilingual education should 
follow the linguistic, cultural, social and other particularities of indigenous and non-indigenous 
students as useful and valuable sources for schooling. In their proposal of culturally sustaining 
revitalizing pedagogy McCarty and Lee (2014) center language policy and practice as a main 
point of educational sovereignty. 
While all of these points are generally included, albeit in different forms, across the 
different proposals there are other subjects that are not always present in the proposals for 
indigenous education. One of these points is whether, and if so, in what ways, should schools be 
accountable to the indigenous communities. The responses range from authors that believe that 
communities should be in charge of how schools teach about their language and culture 
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(Catriquir, 2014), to others that argue that among Mapuche communities there are radical 
positions that should not be part of indigenous education (Canulef, 2002). 
McCarty and Lee (2014) argue for community-based accountability. They write, 
 
Respect, reciprocity, responsibility, and the importance of caring relationships— what 
Brayboy and colleagues (2012, p. 436) call “the four Rs”—are fundamental to 
community-based accountability. To borrow from Brayboy et al.’s (2012, p.435) 
discussion of critical Indigenous research methodologies, CSRP serves the needs of 
Indigenous communities as defined by those communities” (McCarty and Lee, p. 104) 
 
Another point of debate is the goal of dialogue in intercultural bilingual education. 
 
For Canulef (2002) the goal of indigenous education should be a dialogue between the 
dominant culture and the indigenous communities. From his standpoint, schooling should focus 
on teaching students the skills for establishing this dialogue. For some, this dialogue is rooted in 
an acknowledgment of the damage of colonialism. For Quilaqueo et al. (2014) intercultural 
initial teacher education should teach educators to help the interaction between indigenous 
thought and scientific knowledge. From this perspective, initial teacher education is the 
encounter of different cultures between educators and students that belong to western and 
Mapuche people’s cultures. The goal of this dialogue is to attenuate discriminatory sentiments 
and attitudes towards indigenous people. 
As stated previously, the intercultural bilingual education program does not include 
guidelines for teacher education. Currently, only two universities offer teacher education 
programs in intercultural bilingual education. One of these programs aims to prepare students to 
work as teachers with predominantly Mapuche students, the other Aymara students in the north 
of Chile. In addition to these two programs, various programs that offer elective forms of 
intercultural bilingual education. 
There is little research on teacher education programs that prepare students to work with 
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Mapuche students. In their research on competencies that teachers need to develop for 
intercultural education, Sanhueza et al. (2016) found that students from three teacher education 
programs that offer at least one course in intercultural education, feel insecure and lack the skills 
needed to teach in multicultural contexts. They argue for more explicit inclusion of intercultural 
content in teacher education programs. In another study, students in a program that offers some 
intercultural education courses, examine student teacher placements in their own program and 
conclude that when students worked in indigenous communities developing real programs, they 
are better prepared to work with indigenous communities (Williamson et al., 2015). In a different 
vein, two separate studies examine intercultural teacher education in terms of what is taught in 
university programs and focus on the competencies that should be the focus of these programs 
(Peña-Sandoval, & Montecinos, 2016; Martín, et al., 2017). Turra and Ferrada (2017) wondered 
about different perspectives on intercultural teacher education. In their research, they analyze the 
differences between the perspective of various actors including teachers in mostly Mapuche 
student schools, teacher education administrators, students, and teachers. The results of their 
study showed that there is a significant gap between what teachers say is needed, and what the 
universities do. They also concluded that teacher educators are  the most resistant to change and 
that, the most difference in terms of opinions regarding the curriculum of teacher education, 
happened in the discussion of what knowledges should be optional and which obligatory. 
Furthermore, the teachers considered that language is the most important aspect of teacher 
education work in Wallmapu. 
In conclusion, research on intercultural initial teacher education in Chile shows the 
tensions and challenges of preparing teachers to work with indigenous students. While some of 
the research (Sanhueza, et. al., 2016; Turra et al., 2017) recognizes the colonial context as a 
43 
 
major aspect of these challenges, there is no research on how the coloniality of the present 

























This study presents an analysis of the discourse of intercultural teacher education that are 
present in two programs. I asked; in what ways do teacher educators talk about intercultural 
education? In addition, in what ways do program documents, in two initial teacher education 
programs in Chile discuss intercultural education. 
This dissertation study is a multi-case study of two initial teacher education programs that 
each offer a particular form of intercultural education in Wallmapu. The case study method 
allows in-depth research of an object or phenomenon what Stake (1988) calls a quintain. In this 
case, the quintain is the discursive field of intercultural teacher education in Chile. I selected the 
two cases, each an initial teacher education program that offers some form of intercultural 
education, to understand them in their context and in their specificity with the goal of the study 
of the quintain. Using the multi- case study method I analyzed each case “to learn about their 
self-centering, complexity, and situational uniqueness” (Stake, 1988, p.6). This methodological 
approach fit in well with the goal of understanding the social, political, and historical discourses 
that constitute initial teacher education and intercultural bilingual education as discussed by 
teacher educators and curriculum designers in these two programs. A multi-case study also 
allowed an analysis of these discourses for more than one case without comparing the two cases 
but rather allowing me an examination of each of them while maintaining the differences and 
borders of each program. 
Researcher Stance 
At the time that I began this research, I was working with a group of mostly Mapuche 
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women in a research study about the schooling experiences of Mapuche women. Our work began 
with our reactions to a quote from a right- wing politician arguing that Mapuche activists that 
burn forestry companies’ machinery should instead be thankful to Chile and the state for the 
opportunity of being educated instead of engaging in terrorist activity. Our work was born as a 
response to this idea of the gratitude that Mapuche people owe the Chilean state with a focus on 
the schooling experiences of Mapuche women in particular. The three of us on the researcher 
team are education researchers. One is a Mapuche woman who grew up poor and went to public 
school in Wallmapu. Another was adopted into a Mapuche family and does not consider herself 
Mapuche, she also went to the same public school though she did so a generation later, and grew 
up in Wallmapu. I grew up in the United States and Chile, and went to private schools and grew 
up upper-middle class. I bring up this research  here because a constant question for me in both 
studies has been what my place is in this work, specifically, what is the significance of engaging 
in work that questions knowledge discourses in indigenous contexts while occupying the subject 
position of privilege and settler? As part of my data collection, which I will describe in more 
detail below, I maintained a reflexive researcher journal. As part of my reflections, I debated on 
the ethics of doing research in indigenous contexts what the limits of my research should be. In 
the following section, I outline the methodological stance that has been part of this reflection, 
and that informs my work. 
Methodological Stance 
This multi-case is not a study only with indigenous groups. However, it does focus on 
how initial teacher education programs discuss intercultural bilingual education of Mapuche 
students. Because of this, I outline three ethical/methodological considerations that will inform 
my work: relationship to communities and land, territorializing, and desire and anticolonialism. 
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Relationship to Communities and Land 
The researcher is always already part of the research. How researcher positionality, issues 
of power and identities are engaged in, in the process of doing research have been explored 
across diverse disciplines (Carter, 2004; Hall, 2004; Brown, 2003). In their reflection on the role 
of the researcher Cameron, et al. (1992) state:  
Researchers cannot help being socially located persons. We inevitably bring our 
biographies and our subjectivities to every stage of the research process and this 
influences the questions we ask and how we try to find answers” (p. 5).  
 
The biographies and subjectivities of the researchers affect the ways in which they relate 
to indigenous communities. In her reflection on these relationships, specifically with indigenous 
communities Tuhiwai-Smith (2018) questions the idea of an insider or outsider researcher as a 
way to assess the relationship of the research with the indigenous community. She argues that 
these boundaries are not fixed, that being an indigenous researcher does not guarantee an ethical 
relationship with the community. Instead, she proposes that, to assess whether research is ethical, 
the focus should be on the kind of relationship established with indigenous communities and 
their land as a methodological issue. In this relationship, a central concern is the historical 
extractive practices that researchers engage in with indigenous communities. In extractive 
research relationships, the researcher operates as the outsider that extracts data from indigenous 
communities and in doing so positions indigenous knowledge as a commodity, a prime material 
to be converted into academic knowledge.  
Tuhiwai-Smith (2018) criticizes a pattern in which doctoral researchers arrive into 
indigenous communities to conduct their work with little concern for establishing a previous 
relationship with the communities that feel obligated to take them in. These doctoral students 
then engage in extractive research, leaving the communities after accumulating the data they 
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needed and no concern for the impact this has in the communities (p.12). In order to work on this 
aspect and developing a methodological stance that is coherent with a decolonizing orientation I 
identify two ways of holding this bearing: refusal as a starting point, and anti-colonialism as 
focus. 
Tuck and Yang (2014) propose thinking about research from a decolonial ethics and to 
consider first, the damage research has done to indigenous communities. They describe how 
researchers have done this damage by converting indigenous people’s knowledge, histories, and 
experiences of damage into commodified objects. They outline three axioms of how this happens 
in research, the first axiom is the subaltern can speak but only if they speak of their pain. The 
centering of pain constructs the other as uni-dimensional and denies the richness of their 
experiences. The second axiom is that there are certain forms of knowledge that the academy 
doesn't deserve. This, they argue is because of what research  has  and can do with the 
knowledge shared by indigenous people, turning it into pieces to be consumed, like objects in a 
museum washing them of their sense and relevance. The third axiom is that sometimes research 
may not be the intervention that is needed. For Tuck and Yang (2014) the academy positions 
itself as the best solution to social problems, and that sometimes, it does so by denying that there 
may be situations when research is not useful. To acknowledge that research is not always 
needed is to question the privileged location of research that obscures other ways of knowing and 
interventions. Following their axioms, Tuck and Yang (2014) argue that the role of research is to 
expose the complicity of social science disciplines and research in the project of settler 
colonialism. This orientation is what inspired and guided my research questions and my 
methodology. 
The concern for extraction and the positionality of refusal was a constant tension in my 
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research. In some cases, I assume that the reason professors did not respond to my emails and in-
person requests for interviews was because of their assumptions about the extractive nature of 
my research.  
In my reflections on the ethics of extractive research, I used refusal as a stance. I did so 
firstly by reflecting on how to include the violence of settler colonialism while not allowing the 
damage to be the center of the research. However, it has been hard to communicate the extent of 
the erasure while also being mindful of constructing a damage centered narrative of the context. 
Secondly, I refused to write about Mapuche pedagogy or Mapuche teacher education curriculum. 
That is to say, I do not include here descriptions and claims of what Mapuche teacher education 
looks like. While, the reader might wish to know more about the specific ways in which 
Mapuche teacher educators teach, I did not explore this in depth here, purposefully moving away 
from developing in-depth descriptions research on Mapuche professors’ pedagogical approach. 
Even though I included their descriptions in my analysis, I did so in order to analyze the tensions 
that are part of the differing perspectives between teacher educators about what and how to 
teach in intercultural teacher education. This has been a fine line, and I do not deny that the 
subject of Mapuche teacher education pedagogy is relevant however; I consider that, this kind of 
research would have to develop from a different methodology that should include the Mapuche 
teacher educators’ involvement as researchers instead of as subjects. Therefore, instead, I have 
maintained my focus on the ways in which teacher educators talk about intercultural education 
and the tensions therein. 
Territorializing 
Territorializing as methodology was developed by Calderon (2014). She understands 
territorializing as, situating settler land policies targeting indigenous peoples and other groups, at 
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the forefront of understanding how most people come to be in a given place, and continue to be, 
at the expense of indigenous peoples. Territoriality, in a settler colonial context, is characterized 
as settlers’ occupation of territory and the resulting elimination and removal of indigenous 
peoples enabled by both legal and ideological mechanisms of removal (Wolfe, 2006). What La 
Paperson (2017) calls the juridical space of the settler. 
Patel (2014) uses Calderon’s analysis to examine the way researchers use settler colonial 
logics even when they state they have an anticolonial stance. She argues that claiming 
decolonization is not enough when the settler logic permeates the research relationship through 
extractive practices that use knowledge as property. She argues that these researcher practices 
create barriers by credentialing those who can and cannot claim knowledge. For her, an anti-
colonial stance has to commit to identifying what colonialism is, being vigilant about colonial 
practices in academic institutions as well as, how we produce knowledge (p. 360). I found this 
framing central to my analysis that begins from an analysis of place, grounding my research in 
the discourses of land in relation to teacher education. 
Desire and Anticolonialism 
Tuck (2010) discusses theories of change implicit in her research in education. In her 
article, she analyzes how she builds her theories of change on her academic and indigenous 
roots. She outlines how she thinks of desire as both informed by Deleuze, and by what she 
learned from her grandmother's kitchen table. For Tuck (2010), desire is agentic and spans 
generations. It is not individual but generational. I relate her concept of desire as agentic and 
intergenerational with a stance towards the future, a future that is rooted in the centuries of 
struggle of indigenous groups.  
The term indigenous futurisms has been helpful for me to understand this stance. A term 
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first coined by Grace Dillon (2016), indigenous futurisms is a form of science fiction that 
imagines a future based on indigenous ways of knowing and being, and in doing so holds the 
past and present together. This holding of indigenous past and future connected together in 
literature, arts, games, and others has helped me understand Tuck’s (2010) argument for desire as 
also a stance of hope. The theorization of settler colonialism in conjunction with poststructural 
analysis of power/knowledge has often lead me down a path that I see as starting from a hope-
less standpoint. In her feedback on my proposal, Mapuche scholar Elisa Loncon (personal 
communication, 2018), commented on my reliance on the framework developed by Richards 
(2016) in regards to dichotomies of the accepted Indian and the terrorist to make sense of 
neoliberal racism. She argued that this framing does not stem from Mapuche perspectives on 
their struggle. I understand this critique as rooted in what Tuck (2010) argues is the agentic 
desire of indigenous struggles. Tuck’s (2010) essay helped me understand Elisa Loncon’s 
critique as a way to consider the longstanding resistance in the very existence of indigenous 
people in the face of centuries of attempted erasure.  
From poststructuralist theories, changes occur in the resistance of dominant discourses 
that shape ideas of knowledge, truth, and identity. Writing about what this theory of change 
means for feminist struggles, Weedon (2008), argues that in order to resist dominant discourses 
or what she calls hegemonic assumptions, 
we need to understand the intricate network of discourses, the sites where they are 
articulated and the institutionally legitimized forms of knowledge to which they look for 
justification(p. 122).  
 
These two theories of change, one rooted in agentic desire, and the other in understanding 
and resisting dominant discourses create tensions in an understanding of intercultural education. 
While one centers the struggle of indigenous groups to maintain their knowledge and language, 
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the other examines the ways in which dominant colonial discourses of knowledge resist other 
perspectives. In terms of what this has meant for my methodological stance, I have attempted, 
again, a continued reflexivity of hope and desire as positioned against my tendency towards 
hope-less framing of intercultural initial teacher education. In practice, I have had to engage in a 
constant re-reading of my data and theorizations that resist the move towards framing the desire 
in indigenous struggles as insignificant or less visible than erasure, silencing desire and agency 
in my own work. 
Research Sites 
In this section, I describe the research sites and the sampling rationale for the two 
intercultural initial teacher education programs.  
In one way, this dissertation study emerged from the sites themselves. When I conducted 
my pilot study, I was interested in the changes in teacher education policy in Chile. Specifically 
what these changes implied for initial teacher education programs. In this endeavor, the choice of 
location of the programs was not significant to my research and the specific location of 
Wallmapu was immaterial. In my mind, the place of inquiry was to be anonymous. 
Tuck and McKenzie (2015), citing Nespor (2000), analyze exactly this, the ways in 
which research “specifically attempts to conceal, congeal, or disguise the place name of the 
location of research” (p. 634). They argue that research should instead strive towards 
identification and theorization of place in research. In their article Tuck and McKenzie (2015) 
trace this cleaving of the place of inquiry from research to three roots. Firstly, western 
intellectual tradition and the separation of mind and body and, the consequent separation of the 
human from animals and nature. Secondly, some postmodernisms and their concern with 
discourse and epistemologies that, they claim, further separates humanness from place. Thirdly, 
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settler colonialism with its simultaneous occupation of land, the erasure of indigenous notions of 
place and its history, and its complicity in genocide. As I stated previously, this research builds 
on two contradictory frameworks. This stance on place appears contradictory to Foucauldian 
discourse analysis. The way in which I have approached this tension is to center place through an 
analysis of the discourses of place, including my own.  
The invisibility of place in my pilot project was a settler approach. I knew the area from 
vacationing there and I had not considered place as part of the study other than as a pretty 
backdrop. Tuck and McKenzie (2015) argue that to see place as a backdrop, as land to be 
occupied, requires that the indigenous other be made non-existent. Furthermore, they posit that: 
It is the specificity, the rootedness of place that makes it so important in social science, 
and in (post)human imagination. We urge readers and colleagues to reconsider place and 
its implications, not because it offers a generalizable theory or universal interpretation, 
but because generalizability and universality are impossibilities anyway, in no small part 
because place matters and place is always specific. The environmental consequences of 
deluding ourselves into believing that place does not matter are stark and creeping. Place 
is significant, and our inquiries will become more significant through this recognition 
(Tuck and McKenzie, 2015, p. 637). 
 
My unreflexive initial approach to place was also present in my interview questions. As 
part of my pilot study, I interviewed teacher educators and teacher educator-researchers, and 
students from three programs. I included questions about their thoughts on the intercultural 
aspects of each program, not as the focus of my research but because I wondered how they 
discussed the increasing accountability policies in teacher education in relation to intercultural 
education which was part of each programs’ description in different ways. However, the places of 
my pilot project kept tugging at the edges, infiltrating the conversations I was having. One site 
was located in a town with Mapuche arts and crafts fairs in the downtown area as well as 
gorgeous wooden sculptures done by a Mapuche artist. During that same period, mainstream 
news coverage was full of the ongoing arson of trucks that belonged to forestry companies 
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attributed by and to Mapuche groups. The roads I used to travel from one town to another were 
frequently interrupted by barricades. I eventually moved my research focus from teacher 
education policy to how this context played out in initial teacher education programs in the area. 
Context of the Research Sites 
Both cases are located in the South of Chile in the area that Mapuche groups claim as 
their ancestral land, one in a major city, the other in a town. In what follows, I briefly describe 
each site. 
Case 1. Prestigious Teacher Education Program 
 This case is composed of two programs in initial teacher education: early childhood and 
elementary teacher education. It is located in a small town in Wallmapu and offers a 
specialization in intercultural education to its early childhood teacher education students. Both 
programs are housed in one of the oldest, private, Catholic, and selective universities in Chile. 
The branch where the program is located has two tracks, early childhood teacher education and 
elementary teacher education. These programs were initially part of an evangelizing mission of 
the Capuchino order in 1848 (Bustamante, 2013). The Capuchino order decided that, as part of 
the mission schools for Mapuche children that they funded, they needed to prepare teachers to 
work in their schools. The Maestras de Santa Cruz sisters arrived from Switzerland and created 
the first normal school in the area. The teachers from the program received a degree as primary 
teachers but they could not work in public schools. They resolved this limitation in 1952 by 
associating with the faculty of philosophy of the university that currently houses the program. In 
1983, the branch inaugurated the diploma in rural education, and in 1985 included a special 
admissions process for Mapuche students in order to increase their enrollment. Writing about this 
process, Troncoso (1997) describes the inclusion of Mapuche content and changes to the 
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curriculum. These included hiring a Mapuche teacher to help the students as well as requiring 
that the academic team develop “a more fluid relationship with the Mapuche students” 
(Troncoso, 1997, pg.75). In 2003, the program developed two courses in Mapuzungun that were 
obligatory for Mapuche students who come in through special admissions (Burrows, 2013; 
Troncoso, 1997). 
From its inception, the branch has offered different courses and forms of intercultural 
teacher education. Currently, the university offers a specialization in intercultural education to its 
early childhood education students composed of four courses and one practicum. These courses 
are art, culture, and expression; interculturality and education; biodiversity and environment; and 
heritage, historical memory, and education. For the elementary teacher education students the 
university offers an obligatory course called language and Mapuche culture. 
Given the history of the branch with intercultural teacher education, I consider the case as 
inclusive of both the elementary and early childhood education programs. 
Case 2. Intercultural Mapuche Program 
This program is located in a large city and it is the only program in Chile to offer 
bachelor’s degree in intercultural Mapuche teacher education. The program started in 1992 as 
part of the process of the Indigenous Law and the creation of the intercultural bilingual education 
program for schools. The initial intention of the program was to offer intercultural teacher 
education only to Mapuche students to prepare Mapuche teachers so that they could develop a 
pedagogical focus for Mapuche students. The program had a special admissions process with 
direct financing from the Ministry of Education with resources from the Intercultural Bilingual 
education program. The funding shifted in 2002 with the creation of a national Indigenous 
scholarship program. In 2007, this scholarship policy ended the special admissions process, 
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which meant that students had to apply based on the same standardized test scores required by 
every other university program. This, in turn, lead to a plan to assist students that needed extra 
support in their schooling. In 2000, non-Mapuche students were allowed into the program. In 
2008, the program had graduated one hundred thirty nine teachers with an average of fifteen 
students in each cohort (Facultad de Educación, 2008). This program states on their website that 
it focuses on the ways that indigenous groups live, feel, see and relate to nature and knowledge 
and how this focus has been considered subaltern in Chile (Williamson, 2008). It also has a 
strong focus on the recovery and expansion of Mapuzungun. 
Data Collection 
As stated previously, this is a proposal for a multi-case study research. 
Research Questions: 
 1. In what ways do teacher educators talk about intercultural education? 
a. How do study participants respond when I ask them about any tensions embedded in 
intercultural education? 
 2. In what ways do program documents in two initial teacher education programs in Chile 
discuss intercultural education? 
 In order to answer these questions I recollected data through interviews, documents, and a 
researcher journal. 
Interviews 
I had initially planned to do group conversations and walking interviews (Moles, 2008). 
with my participants. However, several situations I had not accounted for in my planning 
impeded my plans. Firstly, I had not considered possible issues between faculty in the programs. 
It was not explicitly stated but given what participants told me in later interviews, I surmise that 
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group conversations were not a comfortable option for some of them. Secondly, my fieldwork 
coincided with a period of social unrest in Chile, which interrupted the normal wok of 
universities across the country. This meant that my participants’ schedules were irregular and 
changing from week to week. The social movement, and its consequences for universities, 
continued until the beginning of the Covid pandemic. Consequently, it was very hard for people 
to coordinate their schedules in order to spare time outside their offices. The interviews I did 
after the pandemic were virtual follow up interviews. Thirdly, and most importantly, I 
underestimated how difficult it would be for some participants to talk about their work and the 
tensions that they perceive in intercultural teacher education. I would have had to develop a 
closer relationship for them to have felt comfortable talking with me outside their offices. 
I conducted individual interviews with nine former and current teacher educators in the 
two programs. I later had follow up interviews with participants who were willing and had time 
to do so. After my analysis, I sent participants a draft of my findings and met with one professor 
who was willing and available to talk about their critiques with me. Each participant received 
and signed an informed consent to be part of this study. I used pseudonyms throughout to 
maintain anonymity. 
Document Collection 
Throughout my research process, I collected documents related to the development of 
each program. This included webpages, social media pages, news articles and the documents on 
mission, vision, syllabi, and course programs when available for each program. I also kept a 
folder with news articles and press releases regarding conflicts in the area.  
Researcher Journal 
I kept a multi-modal journal with artifacts not included in the document collection data. I 
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took pictures and wrote thoughts on the buildings, campus, and areas in which I travelled for my 
fieldwork. I also kept a digital journal with audio recordings of myself as well as notes with the 
insecurities, questions, and disorientations that arose throughout data collection. This was my 
way to engage in poststructurally inflected “reflexivities of discomfort” (Pillow, 2003) and a way 
to engage in what confounded, disrupted, and interrupted my assumptions about teacher 
education as well as about what my participants would say. 
Additionally I included pre and post-interview reflections and reflections on the news 
articles and press releases from Mapuche organizations, forestry companies, and politicians 
occurred in Wallmapu. The volatility of the conflict in the area is constant and ongoing, and as 
such became part of my analysis.   
Data Analysis 
Qualitative research data analysis usually involves a process of coding as a way to make 
sense of the data by categorizing it in different ways, searching for, and creating themes, and 
identifying patterns (Jackson, 2013). Poststructuralist informed data analysis complicates this 
process by questioning the stability of data examining instead the way it is discursively 
constituted. Understanding that coding can be tricky in poststructural analysis I take inspiration 
from the data analysis described by Tuck, Smith, Guess, Benjamin, and Jones, (2014) as they 
moved away from the humanist assumptions of coding while still holding to a systematic process 
of reading the data. In their description of their data reading, they use three levels of analysis. 
They first identified specific moments and instances in the interviews that spoke to their research 
question. After this, they mapped the beliefs and assumptions in these moments. This is not a 
mapping of the imagined assumptions and/or beliefs of the interviewees but rather of the 
discourses that they identified participants spoke back or to. They then examined the meta-
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narratives in these beliefs and assumptions (p.63-64). 
This structure did not fit exactly with the analysis needed to answer my research 
questions, however I engaged in a similar process, with various levels of analysis. In a first 
analysis, I reviewed the data I had, including interviews, documents, and the multi modal 
journal. In a second level of analysis, I identified moments from my interviews, documents and 
journals that spoke to, and made sense from, the three concepts of my conceptual framework: 
place, education sovereignty, and personhood. While I was doing this, I continued to do 
participant interviews, document collection, and journaling. Following this second analysis, I 
found that I needed to read further to expand my conceptual framework. Specifically I realized 
that I needed to expand my analysis of place to include the sites of my research as well as the 
buildings, to read further on the concept of sovereignty, and to delve into the concept of 
inclusion. In a fourth round, I re-read interviews and the documents from the programs and 
identified ideas and reflections, and emerging themes and constructed different ways to analyze 
data. Per the suggestion of my dissertation advisor, I created many drawings and maps of place. I 
did this for each of the three concepts: place, education sovereignty, and personhood. Though not 
all of these explorations were productive, in each round, I wrote emerging ideas and them from 
these newly informed frames. I then sent my analysis to participants and met with one professor 
to discuss their feedback on my findings, which I then included in my writing.  
Methodological Trustworthiness and Validity 
Qualitative researchers have different ways of addressing the trustworthiness of a study. 
One of these is through thick description (Maxwell, 2005). I have attempted to develop this 
thickness with the use of multiple data sources, interview, documents and my reflexive journal, 
as well as through the systematic layers of interpretation.  
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For Lincoln and Guba (1985), trustworthiness includes also communicating in detail the 
process of data collection and analysis as I have attempted to do above.  
In my proposal for this dissertation research, I wrote: 
A final consideration is relational validity (Tuck & McKenzie, 2015), which implies that 
the researcher is accountable to relationships, to learn to listen and respond, and to the 
understanding that research is shaped by, as well as constructed by place (p.158-159). 
 
As I hope is reflected in the following chapters, place has been at the very heart of my 
research. However, while I attempted to be accountable to relationships, I struggled with my 
abilities to listen and respond during my interviews. I sometimes felt like I was not able to 
understand the responses to my questions, even when I followed up trying to clarify the answers. 
I also found, while transcribing interviews, I, often, interjected in moments when my participants 
were going to add to something they said. This happened even when I thought I was prepared to 
listen and respond.  I attribute this partly to my initial intentions of having conversations instead 
of interviews. In the initial interviews, I was still trying to move away from a question-response 
format towards more of a conversation. I then, and now realized that doing this study with this 
kind of interviews was contradictory to my aim of relational validity regarding being able to 
listen and respond. However, I have maintained place at the center of the research as part of this 
ethics of validity. 
Finally, I build on an ethics of refusal (Simpson, 2007; Tuck and Yang, 2014), as part of a 
decolonizing orientation and anticolonial commitment. From this perspective, validity comes 
from refusing damage-centered narratives and reflexivity regarding what and how indigenous 
scholarship is included in the final write up of the research. Throughout my analysis, I have 
included the context and experience of violence and erasure against Mapuche people, attempting 
to do this, without centering damage in my analysis. In another form of refusal, that I expanded 
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on previously, I limited my description an analysis of Mapuche perspectives of teacher 






























PLACE IN TEACHER EDUCATION 
This study happens in a city, a small town, an area with volcanos, forests, and lakes. In 
the surrounding areas, big forestry companies have built highways for their large trucks, and 
planted large areas with fast growing trees. One program is located in a city that is a large urban 
center with segregated neighborhoods divided by income and surrounded by smaller, rural 
towns. The other program is located in a small picturesque lakeside town on the edge of a 
volcano. The small downtown area has stores, restaurants, cafés and upscale boutique–like 
stores. On the edges, there are small areas of suburb-like enclosed and guarded neighborhoods, 
and, separately, more precarious rural housing. On the small highway, the bus takes between the 
city and the town, smaller dirt roads lead to the Mapuche communities, signaled with green road 
signs on each side.  My fieldwork happened in the city, the town, and in the many hours spent on 
the bus between them.  
In this chapter, I reflect on the place of place in teacher education, by examining three 
layers of place: the city, town and surrounding areas; the buildings of each of the programs; and 
how teacher educators talk about place in the curriculum of intercultural teacher education. I 
propose that an analysis of the discourse and materialities of place can contribute important 
perspectives to making sense of the way teacher educators talk about the work of intercultural 
teacher education.  
In this dissertation, I have posed this as an overarching question, what appears to me in 
my research as elements that variously constitute the discourses of intercultural teacher education 
in the context of contested land? Specifically, I have interrogated how the documents of teacher 
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education programs and teacher educators talk about intercultural education, and how they 
respond when I ask about what they might perceive as any embedded tensions in their work.  
In this chapter, I thus examine discourses about place as a tension in intercultural teacher 
education Following Ellesworth (2005), I contemplate place as pedagogy and consider 
discourses of intercultural teacher education spatially and materially as part of the curriculum of 
teacher education.  By examining place as a tension, I have aimed to create one way to make 
sense of the differences in the discourses of intercultural teacher education by bringing in 
elements of the context and history in which teacher educators work. 
In the first layer of this analysis, I present three moments from my fieldwork to ponder 
how discourses of place can be central to an analysis of intercultural education and, in particular, 
within the programs of my study. In the second layer, I analyze the buildings and consider how 
their material manifestations can provide a perspective on the discourses of teacher educators in 
each program. I then examine how teacher educators talk about place in their work, and consider 
the differences between them. I specifically pay attention to the place of place in teacher 
education in Wallmapu through the lenses of settler colonialism, discourse, and geography.  I 
conclude with reflections about the affordances of analyzing different layers of discourses of 
place in teacher education programs, and some further interrogations of my analyses, and 
reflective questioning of my interpretations throughout  
Curriculum, Place, and Land Education 
In the first chapter of this dissertation, I told the story of Nicolasa Quintreman and the 
dam to introduce the histories and locations of my research. In my theoretical framework, I 
examined Foucault's theory of discourse together with settler colonialism to analyze the tensions 
in how teacher educators from two institutions talk about their work.  I had intended to look at 
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speech and silence on place, conflict, and epistemologies of land, in the curriculum of 
intercultural initial teacher education. In the course of my fieldwork, place and interviews 
intertwined in ways that I had not accounted for in my theoretical framework. I was then, moved 
to examine and enlarge my thinking about place to include where the interviews happened, the 
buildings of the programs, the cities that surround them, and the lands that border them – all 
these along with the ways in which place is discussed as part of the curriculum. In order to 
analyze this intertwining I chose to add a curricular and a geographic lens to my framework. 
I attend to the work of Casemore (2008) on the discourses of place as curriculum, 
Ellesworth (2205) and the perspective of place as pedagogy, thinking about learning spatially 
and materially, and McKittrick’s (2016) black geographies as a way to make sense of place from 
histories of dispossession and struggle. I chose this approach to consider process of erasure along 
with indigenous and Mapuche notions of place. 
I also considered the scholarship of land education to think about the curriculum of 
teacher education. Land-education considers the specificities of relations to land from indigenous 
perspectives (Calderon, 2014), and it appears in response to the increasing scholarship in place-
based education. Place-based education initially had a focus on rural education (Corbett, 2020). 
Then it became broader, with the introduction of different critical lenses that included diverse 
aspects of relations to place as part of its focus (Smith, 2013). Currently place-based pedagogies 
have spread in relation to environmental education in the context of global warming and 
increasing ecological precarity (Tuck et al., 2014; Nxumalo et al., 2020).  For example, in their 
introduction to a special issue in the journal Environmental Education Research, Tuck et al. 
(2014) argue that place-based education, even when it includes an analysis of colonial histories, 
continues to make settler moves of emplacement because ultimately it works to replace the 
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native as the rightful claimant to land. Calderon (2014), in her critique of place-based education, 
argues that because colonial violence and oppression is not an explicit aspect of place-based 
education, it fails to meaningfully address colonial legacies in education and particularly how 
conceptions of place have been involved in their continuance (p. 25). Conversely, land-education 
arises as a move to decolonize territory, and center native epistemologies of land, paying 
attention to the storying of place of indigenous people (Tuck et al., 2014).  
Here I thus engage in analyses of place and land in teacher education that include 
contextual discourses of place as well as situated analysis of the buildings of the programs. I 
consider the curriculum of place following the questions that Casemore (2008) proposes in his 
book on curriculum inquiry in the American South: 
What does a particular discourse of place accomplish? What codes and norms does it 
establish? What identities, perspectives, and ways of knowing does it include and 
exclude? What does it defend and abject? (p. 2). 
 
While Casemore (2016) answers these questions using autobiographical inquiry, I have 
reflected on these questions from the lens of discourse, and settler colonialism, adding also the 
geographic lens of McKittrick (2006) to look at the three areas of public places, the buildings of 
the programs, and the way teacher educators talk about the curriculum.  For each layer I have 
chosen specific discourses to ponder and wonder over. In the case of public spaces, how these 
discourses construct relations to place between Mapuche and Chilean people. In regards to the 
buildings, what my own discourse on the places of the programs tells me about how I see their 
work, and, finally, what is accomplished in the way teacher educators talk about place in the 
curriculum of teacher education. I have analyzed various discourses of place in these layers, 
including my own.  
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From my Foucauldian informed lens, I assume that there are multiple inflected, 
simultaneous interrogations and possibilities about the discourses of place. I have engaged in 
these wonderings from my own subject position not to claim answers about what to do about 
these discourses but to ponder what an analysis of discourses of place can bring into discussion 
and make visible about settler colonialism in intercultural teacher education.  
The ways in which we think about place is not distinct from our relations to place. The 
violence of schooling in Wallmapu is rooted in dispossession of territory. Because place and 
knowledge are inseparable, discourses of place are integral to how we come to think about 
learning about land, territory, and hence history, place and identities. The invasion and 
occupation of Wallmapu by the Chilean state relies on a discourse of land as property and 
productivity. Because Mapuche communities have a different knowledge and relation to land, the 
lack of production of their territories was and continued to be used as justification for further 
expropriation.  
This is what La Paperson (2017) explains in his theorization of the triad of settler 
colonialism:  that land and native are constituted as things to be dismantled, disassembled and 
sold for parts through technologies that separate them and constitute them into natural resources 
as well as through institutions of cultural assimilation, such as schools. Mapuche students 
experience constant forms of violence in and out of schools. Loncon (2013) argues that for 
Mapuche communities learning has happened in the practice of living with and in place. This 
approach to learning, as community and house-based, is what Turra and Ferrada (2016) 
described in their analysis of the history of Mapuche ways of education. Initially as a parallel 
system of teaching and learning to the schools, and later on contained in the home. For Loncon 
(2013) the difference between the Chilean education system and the traditional ways in which 
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Mapuche families teach their children, leads to tensions in and with schools because of how they 
consider knowledge of content and knowledge of practice as separate. This is partly what 
Figueroa (2015) highlights in her analysis of the relations between traditional Mapuche educators 
and teachers in intercultural schools in Wallmapu as she explores the difficulty of implementing 
a Mapuche curriculum within the Chilean structure. 
Considering the conflicts of decolonization, and the tensions it generates in intercultural 
education, through my research processes and interpretations of data, I thus contend that bringing 
together indigenous and black geographies may well afford creative and subversive possibilities 
of examining dispossession that allow different cartographies of place. 
In what follows, I present my response to Casemore’s questions about discourses of place 
and the codes and norms that they establish, the identities, perspectives, and ways of knowing 
they include and exclude and what they defend and abject (p. 2). I also interrogate the kinds of 
gaps, silences, uncertainties about how I am  “seeing” these discourses because these reflexive 
interrogations also can open spaces for further and/or differing possible interpretations. I begin 
with an analysis of the public places of my research, and continue with descriptions and analysis 
of the building and institutions of each program and conclude with the ways in which program 
documents and the teacher educators I interviewed, discuss place as part of the curriculum of 
teacher education. 
Discourses of Public Place 
In this section, I discuss public places in my research and analyze the discourses of place 
through three moments in the main city of my research. These were the presence and movements 
of the hortalizeras (vegetable sellers), the bilingual signs in the airport and names of streets and 
buildings in one city, and the statues erected across the city. I choose these moments because 
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they continued to come up in my analysis of place and through them I have considered 
Casemore’s (2008) questions. I do not claim that these moments and discourses are any more 
significant than others are. Instead, I call attention to them, knowing that my analysis and 
selection leaves other possible avenues for pondering and considering place. 
Hortalizeras  
This research took place in Wallmapu, a name for the ancestral lands of the Mapuche. It 
encompasses a large area of the South of Chile and Argentina and spans from the Pacific sea to 
the plains of Argentina crossing the Andes. It is a place with many waterways surrounded by 
forests. The lakes and rivers that abound here have Chilean and Mapuche names. The area has 
some large cities and many small rural towns. Many of the towns are tourist attractions because 
of the beauty of the landscape. Less visible but increasing in quantity, many of these areas are 
now suffering from industry use and wastage. The water used for forestry and energy production 
has meant that many Mapuche communities are living with less and less access to water (Torres-
Salinas et al., 2016).  Similarly, the areas close to the sea are facing the consequences of salmon 
industry waste (Carruthers et al. 2009).  
One of programs in this study is located in a large city in Wallmapu. This city has a large 
downtown area, with mostly low buildings surrounded by suburbs, largely segregated by income. 
The downtown area is full of small shops, buses and a few tall office buildings. Downtown is the 
area where Mapuche women sell vegetables that they grow in their communities on the 
sidewalks. They are the hortalizeras, which translates loosely as vegetable sellers. Since the 
election of the current mayor, German Becker, a descendant of German colonizers and son of a 
former mayor and property owner, there has been an active crackdown on the hortalizeras 
enforced by militarized police. As I walked the area to get to and from the bus to my research 
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site, I regularly saw the women standing on street corners with their products. The downtown 
area has become is a site of struggle between police, regional political authorities and Mapuche 
women. Every so often, there is media coverage of the expulsion of the hortalizeras and their 
resistance to the new policies.  
In their cartography of Wallmapu, constructed with and for the communities in the area, 
Melin et al. (2017) explain that from a Mapuche perspective, being is inseparable from 
earth/territory/source of life and is the place of ontogeny and source of memory. They use 
Mapuche last names as an example of what they mean. Mapuche last names indicate places of 
origin. They communicate the identity of person, their community history, and the places they 
come from (Sanchez et al., 2009).  
The hortalizeras connect the city to the rural areas surrounding it. Their presence and 
work is an embodiment of ways in which Mapuche people occupy Wallmapu. The resistance 
they have to the new restrictions as well to being moved to another location is rooted in their 
history and the issue of who gets to decide what places can be occupied and for what purposes 
(Cayuqueo et al., 2021). The way in which the hortalizeras occupy and travel downtown to sell 
the vegetables they have grown is a way to make a living but it is not only that. Elisa Loncon 
(Forthcoming) writes about Mapuche ways of knowing or azmapu. She describes azmapu as a 
concept to understand the interdependent relationship of people and the earth and the ethics of 
balance between people and nature. Azmapu means face of the earth or beautiful and good earth. 
This concept of azmapu encompasses the form of the earth, physical and spiritual, its life and all 
who live there, human and non-human, like waters, mountains, animals, and others. It is spans 
the territory, the underground, space, and the sky. I propose to think about the resistance of the 
hortalizeras as an embodiment and discourse of azmapu as practice, connecting the rural land 
69 
 
they live in with the city following the footsteps of the women who did this same work before 
them. This is, as I have said previously, how I am interpreting my data, but not a claim to a 
single, correct representation of the actions of the hortalizeras.  
The hortalizeras continue to organize, and to sell their plants in the face of police 
violence and the new statutes that ban them from selling there. From the perspective of azmapu 
the refusal to sell in another location is because of the connections that they are making between 
place, identity, and history. Examining the way in which the hortalizeras resist and occupy place 
from the lens of McKittick’s (2006) writing on black geographies, their movements can be seen 
as “subaltern or alternative geographic patterns that work alongside and beyond traditional 
geographies and a site of terrain of struggle” (p.7).  
The hortalizeras in their embodiment of relations to place contrast with the political 
establishment represented by the mayor that constitutes place as a site of production, capital, and 
settler authority. From this lens, it makes sense to move the women selling vegetables to the 
farmer’s market area.  However what the discourse of resistance of the hortalizeras, highlight, 
are the everyday tensions that come from different ways of relating to place and the costs of 
resisting settler norms in the form of police brutality and economic restrictions. I propose that 
this analysis of the tensions in the ways in which people relate to place in the context of settler 
colonialism can open up avenues of reflection in intercultural teacher education because of the 
significance of land and the way people and institutions relate to it in settler colonialism. 
Names and Signs  
Throughout the city, several large public buildings are named after European colonizers. 
The largest cultural and recreational center that houses several theaters, a large pool, and a park 
is named after German Becker, a descendant of German immigrants, who established themselves 
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early on in the city, called colonos. One of the main avenues, called Alemania (Germany), is 
where most of the city’s universities, the largest mall, and one of the largest museums of the city 
are. I propose to consider that the naming of places in the city communicates the importance of 
the German colonizers to the city and by contrast, the lack of Mapuche names and 
representation. 
The airport and many public buildings have signs in Spanish and Mapuzungun (Mapuche 
language). These signs signal the existence of Chileans and Mapuche and, I propose that they 
portray an image of peaceful coexistence, of an inclusive intercultural ethos, a place of 
acceptance of difference. However, I have wondered, whom are these signs for? Mapuzungun is 
an oral language. Currently it has written forms but these signs are not for native indigenous 
speakers that might not know how to read Spanish, as they most likely would not know how to 
read the Mapuzungun either. Therefore, I ponder whether, instead, the signs are there to show the 
city as a place with two accepted cultures. 
In her work on black geographies, McKittrick (2006) proposes an understanding of place 
in relation to dispossession and the transatlantic slave trade. She centers her analysis in different 
and diverse kinds of places, an auction block, an attic, countries, and feminism and, through 
them, illustrates how black geographies can mark a sense of place in relation to struggles against 
domination. Guided by her geographic sense making, I wonder what the airport signs can tell us 
about relations and senses of place as relations of struggle against domination. 
The airport is built on Mapuche ancestral land with a long history of colonial occupation. 
Even when it was inaugurated, flights were stalled because of protests of the Mapuche 
community who claim rights to this land. In this interpretation of the discourse of the airport, the 
bilingual signs communicate an ideal of peaceful interculturalism while obscuring this other 
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conflict inherent to this land, and hides the continued erasure of Mapuche peoples claim and 
relationship to land. 
Statues and Conflict 
Across downtown, there are small squares and a main avenue with statues. Almost all of 
them of Spanish conquistadors. I conducted my research at the same time as a social movement 
started in Chile on October 18, 2019. While I was there, I participated in one of the first 
Mapuche marches in the context of the social movement that happened in the country. As the 
march moved through downtown, towards the jail where many Mapuche political prisoners are 
held, protesters climbed statues and covered the faces of the colonizers’ statues with black trash 
bags. Using ropes, the protesters tore down the bust of Pedro de Valdivia, one of the main 
Spanish conquerors. Protesters also beheaded the statue of a Chilean military man from the 
period of the initial occupation of Wallmapu, and hung his head from the hands of Caupolican. 
Caupolican is one of the very few statues of Mapuche historical figures in the city. He is known 
for his leadership in the successful resistance to Spanish invasion. The march here, like the 
marches that were happening across Chile, was full of Mapuche flags. These flags have become 
ubiquitous in the marches and sold by street vendors across the country. I saw them hanging in 
windows, sometimes stores, mostly in homes. I also saw them in the rural areas while on the bus 
toward one of the small towns in which my research takes place. Mapuche communities hang 
flags them from trees to show that the land is in the process of recuperation. This means that they 
are occupying and claiming ancestral rights to land that legally belongs to someone else.  
I consider that the covered and torn-down statues and the flags can be seen as moments in 
which another discourse of place becomes visible in the city and towns. A discourse of place that 
centers Mapuche identities and the reclamation of ancestral lands. The destruction of the statues 
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and the use of the Mapuche flag bring to the fore the tension of occupied land and other forms of 
ongoing violence through extraction and state-sponsored violence. 
McKittrick (2006) looks at specific sites to see the geographies of dispossession and acts 
of survival. The attack against the monuments during the Mapuche march is a way of making 
evident the continued present presence of colonialism. I propose that these attacks also highlight 
the contradictions in the institutionalized interculturality embodied  in bilingual signs across 
town that appear as a peaceful biculturalism, a present in which colonialism is past, and now 
there is a peaceful recognition of two cultures.  
I have developed this analysis of the places and moments in the city as a one way to show 
the material historical concreteness of intercultural tensions and expressions. In my interpretation 
of the discourses of place in the area from the lens of settler colonialism. I think through the way 
in which the dominant discourse shows up in the institutional naming of streets and buildings, in 
the signs across the airport, and the choice of the statues for the city, and how this regime of truth 
is brought into question in acts of Mapuche resistance. 
The signs in both languages are forms of inclusion and visibility of the intercultural work 
of acceptance. At the same time, the contradictions of this work are in the use of colonizers 
names on buildings, theaters, and parks, with the name Becker prominent amongst them, and the 
violence against the hortalizeras as an everyday occurrence. The march itself was one of the 
moments in which every day intercultural discourse is brought into question in ways that 
resonated across the country and internationally. These discourses of place are also discourses of 
interculturalism. Both are inseparable in settler colonialism. I propose that this analysis can be 
productive to open discussions of intercultural teacher education. 
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The Buildings: Hallways, Light, and Glass 
In this section, I analyze the discourses of place in the buildings and the architecture of 
the programs in my study. Alongside the work of McKtrittrick (2006), I also turn to the work of 
Elizabeth Grosz (2001) and her proposal to consider buildings as mobile and not fixed. She 
argues,  
Places aren’t fixed they move, they are occupied in different ways and they are modified, 
Thinking about buildings as fixed structures is one way of looking at them, instead 
looking at the way they are becoming (Grosz, 2001,p.7). 
 
I propose to think about the buildings of the programs as in the process of being and 
shaped by how they are occupied. In addition, I consider place in research following Mckenzie 
and Tuck (2014). In their work, they argue for, and describe different ways of considering place 
in research and ways to analyze it as part of the data. They argue for research that examines, 
represents, and mobilizes material, embodied understandings of and in place.  
I bring together this consideration of place in relation to dispossession and the struggle 
against domination, along with Grosz’s (2001) proposal to understand architecture and buildings 
as always becoming to analyze the buildings of the teacher education programs.  
While doing fieldwork I took notes and pictures of the places of the programs I visited. 
Here, I present an analysis that brings together my experience of place along with how my 
participants talked about place in their work.  I selected pictures from both places of my 
fieldwork, the indigenous intercultural program and the prestigious teacher educator program. 
Using these images, I explore the places through and beyond my written descriptions, to see 
what I can make visible and ponder what might remain invisible to me, by considering the 
buildings of teacher education as pedagogical venues that are unstable and unfixed. I analyzed 
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these data through drawings, tracings, and collaging images along with the program descriptions 
of the teacher educators I talked with.  
Indigenous Intercultural Teacher Education Program 
This program is housed in a campus with many other departments and programs. The 
campus has several cafeterias, buildings, and a lake surrounded by greenery and trees. The 
program is housed in a nondescript small building with one other education program. It is at the 
end of the small building located in the large campus surrounded by much bigger buildings.  The 
program itself is towards the back, it is a narrow hallway with offices on either side that is 
usually locked from within. There is a sign on the outside with the schedule for student drop-ins 
that are two times a day. There is no sign on the outside of the building to indicate the program is 
here, only a small sign on the outside of the hallway. All the times I visited the hallway was 
locked and there were only one or two people in the offices including the secretary. One of my 
participants tells me that the hallway usually remains closed to avoid being invaded by students.  
I started my fieldwork in November of 2019 in the middle of the revolution of 2019 in 
Chile. During this time, classes were canceled, and marches happened every day, including the 
Mapuche march I described above. Similar to the airport, the university has a map of this campus 
with the various locations’ names in Spanish and Mapuzungun. In the campus itself, I do not see 
signs that relate to Mapuche culture on my visits. There is a Mapuche ruka, a traditional building 
on campus, but it is not visible from the entrance nor from the intercultural education program. 
Before my visits and the Chilean uprising in October, November, and December of 2019, the 
students and faculty of the intercultural program campus organized and participated in events to 
benefit incarcerated Mapuche activists. Earlier in 2019, the police entered the campus shooting 
gas bombs and detaining students that had been protesting outside the campus, against systemic 
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societal issues that would later be taken up across the country, amongst them the militarization of 
Wallmapu. In August of 2020, a group of professors from the indigenous intercultural program 
and across the university penned a letter in defense of the Mapuche prisoners that were once 
again on hunger strike, in a plea for justice and recognition of indigenous rights.  
This program started in 1992 by the initiative of a group of indigenous academics. As 
stated previously, in chapter one, they created the program in order to have Mapuche teachers for 
Mapuche students. In 2002, the program opened itself to non-Mapuche students mostly because 
of education policy that required them to open admittance. Academics in this program and 
mostly Mapuche academic scholars have written several papers on intercultural education. Much 
of their focus has been on Mapuche knowledge or Mapuche kimun (Quilaqueo, et al, 2010; 
Quintriqueo, 2010) pedagogy (Quilaqueo et al., 2016) and the significance of community 
connection (Catriquir, 2014). More information on the program is hard to find online, the only 
information available is on the university admissions site. There is limited data on the courses, 
professors, or the curriculum. The program has a facebook page lead by students that mostly 
shares information about Mapuche protests and Mapuche community activities with hardly any 
material on the program itself. In many ways, the feeling of the hallway is similar to the feeling 
of looking for information about the program, a space closed in on itself. 
In the following cartographic creations, I draw two spaces of the program, the hallway 
and the bench outside of it. I overlay the drawing of the bench with images from the university 
website and news article of one of the students’ protests when police shot teargas onto the 
campus. In the drawing of the hallway, I attempt to show the feeling I had of the architecture of 
the building as closed in on itself. A way to represent the feeling that the program protects itself 
from the outside, physically locking the doors to avoid people from coming inside. Along with 
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this sense of the program protecting itself, the hallway feels hidden, small, and insignificant 
compared to the rest of the campus. Outside the hallway, the other buildings feel bigger, more 
expansive and they have signs outside saying what is in them. Besides the fact that there is no 
sign outside to indicate that the program is here, the map of the campus I found on the university 
website does not show the program, the building is there, but there is no sign to indicate what is 
in the building. The education department with most of the other education programs is located 
















Figure 1: Drawing of the entrance to the Indigenous Intercultural Teacher Education Program 
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In the following image, I drew the bench that I sat on to wait for someone to open the 
hallway. It is outside the hallway, at the end of the building with a big glass window that looks 
out onto a grassy quad and trees. From this window, I can see the lake outside, and places for 









Figure 2: Drawing of the bench. 
In the next image, I overlay a picture from the university website of the entrance to the 
campus onto the area of the window to show the open spaces outside the university in contrast to 
the hallway. Beside these images, I pasted a picture from a news article of a student protest when 




Figure 3: Collage of the Indigenous Intercultural Teacher Education Program. 
 
In the intercultural program, professor Millan, a Mapuche professor, discussed how he 
sees the tensions of power and inequality within the university. He gave the example of the way 
the university president uses salutations in Mapuzungun only at certain times, to highlight its 
intercultural nature, but not when he greets investors. He describes the program as constantly in 
struggle because of its stance against hegemonic forms of knowledge.   
I talked to an architect to think about my experience of the campus and the hallway. He 
described how the flows of people in a building are part of what architects think about when 
designing a building. In this hallway, there is only one entrance, so people move from the 
entrance to the offices, between the offices and back. The hallway is narrow and the offices have 
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glass doors and walls so as I walk down the hallway I can see inside every one. A place 
connected within but isolated from the outside.  
In this analysis, I consider how the professors talk about their program and my 
experience being there through the creation of these cartographic creations. The hallway closed 
in on itself, the experience I had as I sat looking out the window in an empty-feeling campus, 
alone inside a building with no signs, and the images of the campus invaded by police. 
The isolation is similar to how Professor Millan describes the program. He says they lack 
influence and action across the university. He attributes this to the lack of capacity and 
organization of the faculty to defend their projects and reclaim indigenous education in 
hegemonic education system. 
The image of police repression in the university not only shows the conflict, but how 
university authorities allowed or looked the other way when police entered. In Chile, police are 
not allowed into university campuses without the permission of the authorities of the university. 
This means that the police were allowed inside. The contrasts here, in the bench inside the 
building with no name, the view of the campus the university uses to show itself, and the image 
of police violence show different discourses of place.  
These drawings and collages allowed me to explore and generate layered discourses of 
place, firstly through the bench and the sense of hiddenness of the program and its lack of 
accessibility; secondly, the way the university displays the campus as a wide entrance, a peaceful 
access to university buildings while; and thirdly, understanding the university as a place of 
protests. Thinking through the architecture of the building of the program, how it is occupied, 
and how I experienced it, allowed me a way to explore these contradictory discourses towards 
the program of intercultural education. 
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Prestigious Teacher Education Program 
The other program is located in a small town on the edge of a lake with a volcano. Both 
the lake and the volcano have two names, their legal Chilean names and their Mapuche name. 
The entire campus is small and houses only education programs. The education building is the 
main building that is built to resemble a ship and close to the lake. This building houses the 
elementary and early childhood education programs. It has an open feel to it, a large, two story 
illuminated hallway that has classrooms and offices on either side on the first and second floors. 
The floors are white and the walls have wooden panels. A former secretary of the campus 
council described to me the process of construction of this building in 1995; he remembers that 
the director at that time wanted a building that was different from the traditional architecture of 
the area. The director of the campus decided with the architect that the building should 
communicate the idea of a ship, 
A reference to the Christian parable of the fisherman. A fisherman not of fish but fishers 
of men, to transform them through pedagogy, turning them into true masters that would 
improve the conditions of life of new generations of teachers.  
 
This program has its roots in the process of evangelization of Mapuche children during 
the Chilean occupation of their territory after independence from Spain. The missionaries that 
worked with Mapuche children realized that it would be better to have teachers who knew how 
to work with them and they started a teacher-training program that taught the future teachers 
about Mapuche culture and language. In 1953, this program joined with one of the most 
prestigious private universities in Chile and became a professional teacher education program.  
I tried to arrive on time for my interviews instead of early because I knew there were no 
places to wait, out of sight inside the building. Walking through the building, I felt in view and 
exposed. There are no places to sit and wait for an interview without being seen by every person 
81 
 
that passes by. Between interviews, I avoided staying there and instead walked through the town, 
and sat at one of the coffee shops or at the edge of the lake.  Some of the professors I talked to, 
that teach the intercultural courses, are careful with how and what they say to me. Not all of 
them, but most express concern about whether to, or how to express their views on their work in 
the university. They describe being vigilant with what they say and guarding from imagined or 
experienced censorship from colleagues or administrators. These descriptions, which I will 
present in more detail further down, reminded me of the feeling of surveillance I get walking 
through the building. 
Several other buildings make up this campus across the town. One is a renovated older 
building with glass offices and the other an entirely new structure that has not been inaugurated 
as of the writing of this dissertation. This new building is on the edge of the lake, a large 
structure made of cement and a lot of glass with an open plan interior and glass walled offices. 
The entire campus has a similar feeling to the main building with its openness and light. At the 
same time, again I felt exposed in all the buildings. 
In the main building, the offices are located on the second floor, on each side of the large 
central hallway. They have windows that look outward and no windows looking inwards. The 
other two buildings have newer offices. All the offices in both areas are glass. In the newest 
building, all the walls are made of glass and we are unable to talk in one professor's office 
because everybody who was working nearby would hear us. We moved the interview to a 
meeting area that is also all glass but further removed from the other offices so as not to disturb 
the people who are working close by. 
As part of my data analysis I traced images of the building from the university website 
and from pictures, I took during my fieldwork. First, I traced the pictures to explore my feelings 
82 
 
of the place by looking at them differently, focusing on lines and angles. I was inspired by 
Templeton (2018) to do this exercise. In her work, she traced images taken by the children in her 
study to investigate their details and contours. I traced the images to explore what I could see by 
following the lines of the buildings and the lake. In doing this, I found a way to explore my 
experiences in place without having to focus on every detail. Instead, by letting go of the details 
in the steps, the walls, the hallways, that I was never able to capture fully in my pictures, I found 
that I was able to reflect on the placidity of the area, the feeling of light along with the sense of 
enclosure and surveillance. 
Below I present my tracing of the main entrance to the building. It is the area where 
students take class pictures, with a wide stairway leading up to the main door. The tracing 
centers the door that opens up to the large main hallway. Walking into the building though this 
door I am visible to anyone looking from inside or outside it. It is a feeling of openness outside 







Figure 4: Tracing of the Entrance. 
 
The following is my tracing is from a picture of the second floor gallery. It is a narrow 
hallway on the second floor that looks down onto the main hallway with offices on the other 
side. From here you can see almost every area of the building. It is close to the ceiling and 
















Figure 5: Tracing of the Second Floor Office Hallway. 
 
I analyze these tracings alongside the history of the program and the different ways 
teacher educators in this program discussed concerns about what they decide to keep silent about 
their work. 
One professor describes the work she does with students teaching them about the 
conflicts that Mapuche communities have with the police and how it affects the children in those 
communities. She describes presenting her students with news coverage of pre-schools in these 
communities and shows images of children being tear gassed by the police. Then they reflect 
together on what it must be like for these children and their families.  She talked to me about the 
doubts she has about doing this work because of how affected her students seem learning about 
this. She worries it may be traumatizing for some, and is thinking of including a therapist the 
next time she does this work in her class. When I ask her if she has discussed her concerns with 
other professors who may have insights to her ponderings, she acknowledges that she is hesitant 
to talk about it with other teacher educators in her program. She is afraid she will be told she 
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shouldn’t do this though she recognizes that she has no evidence that anybody would say or ask 
her to stop.  
Professor M: I feel like if I talk about it with others I would have to engage in 
conversations with the authorities, maybe even ask for permission. Maybe I'm wrong, 
maybe I don't have to ask anybody, and maybe I do have to ask and everybody will just 
say yes! 
Andrea: Do you think there is a risk that they will say you shouldn't be doing these 
activities with your students here? 
Professor M:No, but maybe just maybe, and I say it many times for emphasis, maybe, 
maybe, maybe there is a risk that they could limit my conversations with students or the 
topics I want to discuss. I don't think anybody will say that actually, but maybe they will 
just give me an outline, no not an outline, but maybe someone will want to check what I 
plan to do beforehand. Now it's just me, alone in my classroom, and it's freer, more 
honest, less watched.  
 
I do not find her concern surprising or unwarranted, it is repeated across interviews with 
several of the professors in this program. It is eerily similar to my sensation of surveillance being 
in the building and the reason I always waited in places outside before interviews. Not because I 
thought anybody would say anything to see me there waiting, but more because I felt that 
somebody could be watching me and I might just do something inappropriate, or like my even 
being there might be out of place. 
In another interview, a professor from that same program describes being careful about 
commenting on the ways in which the program addresses intercultural education. She recognizes 
that she receives a lot of support from the university for the work she does. However, she talks 
about the difficulty of addressing issues in meetings with other professors. In our conversations 
talking about how the constant work she does in and out of the classroom to move intercultural 
education away from a folklorization of Mapuche people. I ask her if this is exhausting for 
her.  She responds:  
Yes, though in class it's different because there is a different dynamic with the students, 
for example in arts events where other colleagues have brought up other topics, those are 
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also really good spaces to talk about this, but in meetings the dynamic changes. I try to be 
very careful with what I say, the language I use. I am subtle when I am able to mention 
something or call attention to, or be critical of what is being said that I think is wrong. 
 
In a third interview, I talked with a professor in her office that was all glass walls. She 
talked about the discrimination she has faced for being Mapuche from her colleagues and people 
she works with. It was a difficult conversation that happened in plain sight; if anybody had 
walked by her office, they would have seen and maybe heard her crying as she described the 
difficulties she has faced in the program. Even as she insists on how supportive, the university is 
of her work, and how proud she is of the work that the program does.  
These conversations about being careful and/or fearful give me the same feeling as 
walking in the main building of the campus. A sense that I might be doing something improper 
or unseemly in this expansive, light filled building. The architecture, inspired by the religious 
concept of the fisherman’s boat speaks of the spiritual purpose associated with teacher education 
though the building. This vision communicated in the design aligns with the religious language 
and grandiose vision for the campus as described in their website, 
An academic community, centered on human dignity, that promotes a permanent quest for 
truth and wisdom, that plans its actions with responsibility and ethics; that takes into 
account and involves the prophetic vision in its daily work contributing, from the local 
context to global harmony, and that recognizes and values the diversity and equality of 
people, fostering their personal and professional development. 
 
This vision does not recognize that the campus sits on occupied land. By not mentioning 
the context of ongoing conflict and dispossession of the Mapuche people, it configures a settler 
curriculum of emplacement. The very lack of acknowledgement of place as not merely local but 
indigenous land is part of the erasure of indigenous existence. This lack of recognition goes hand 
in hand with the quest for harmony. In stating that all people are equal, this vision ignores the 
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ways in which settlers benefit directly from occupation. By placing harmony as the goal, conflict 
and decolonization or land recovery, become contradictory to the mission of the university. Most 
likely, the relationship between the university and indigenous communities focuses on economic 
development through the recognition of diversity and not moves for indigenous land recovery. 
From this perspective, the feelings that professors have about needing to be careful with what 
they say, quite possibly stem from the possibility that their ideas and work might be considered 
disruptive to the vision. While professors refuse to attribute their decisions to be careful or not 
talk, to anything that they feel has been said to them, I consider that the discourse of settlerhood 
is so embedded in the program, even in its architecture as to be difficult to recognize from 
within. 
Place in the Curriculum 
In settler colonialism, place is a backdrop to human exceptionalism. Settler colonialism 
works as a narrative of increasing progress of humankind. This means that there is this story of 
development of civilization. It is the story I was told in school, and is still in the current Chilean 
curriculum, the notion of human development from primitive civilizations that progress and 
evolve to the present day. In this narrative indigenous peoples are the primitive savages that 
evolved thanks to western progress.  
The following images come from a website that has educational material for students 
congruent with the Chilean school curriculum. It is the same education company that I was asked 
to use to do homework when I was in school. The images and descriptions are very similar to 




Figure 6: Caste System in Chilean textbook. 
This image (Sociedad colonial, 2017, May 10) shows the caste system during Spanish 
colonialism. The text that accompanies it, describe how the caste system worked. In one section, 
it says that because the majority of colonizers are men, they were allowed to procreate with 














Figure 7: Map of Santiago during Spanish Colonialism. 
This second image (A la conquista de Chile, 2017, March 18). shows the way the towns 
were built and distributed as part of the conquest of indigenous land. The text that accompanies 
the image describes the travels of Pedro de Valdivia who founded Santiago, the capital of Chile. 
The only mention of the indigenous peoples, whose land was being invaded, is in the description 
of how the city was placed so that they would be protected from indigenous attacks. The text 
does not even mention which indigenous groups were attacking the newly founded town. As this 
image and text show, settler colonialism builds on the idea of terra nullius, or the idea that there 
are places that are empty waiting to be developed, as of yet undiscovered.  
Mapuche language constructs place differently. Human, living, and non-living beings are 
understood as in relation to each other, this relation is a condition of azmapu. Azmapu is a 
function of three other concepts: nor mogen, az mogen, and kyme mogen or good living. Nor 
mogen is about the rules of behavior of human beings and of nature and the rights of each, 
including the rights of nature. This includes basic behavior like the respect between human 
beings, living things and the spirits of nature. Raising children, the way to build a home, the 
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relation between respect and complementarity between men and women, the life cycle, 
reproduction of life and nature. All of life and coexistence is regulated by nor mogen. Az mogen 
or life in harmony, also translated as good and beautiful life, includes the values, knowledges, 
and practices of human beings and nature that make life harmonious. Life cannot be harmonious 
without ties and practices of reciprocity between humans and nature. Earth is conceived as a 
living being, with spirituality.  An elementary condition for the practice of interconnection is the 
exchange of energy, knowledge, food and everything needed for life. From this perspective life 
and spirituality communicates, interprets and teaches humans. Place, is earth, is a living being. 
Mapuche Professors and Place  
For the Mapuche professors place is not separate from language. The recovery of 
Mapuzungun is interconnected to place. This indeed makes sense considering that in 
Mapuzungun living and non-living beings are named in relation to each other, thus the language 
to talk about places comes from different constructions of space. Mapuzungun is a language 
connected to earth.  
Professor Millan describes the significance of place in the curriculum in relation to a 
process of reculturation. By connecting to the earth around them, students are perceived as 
connecting to their Mapuche identity. Teaching about place is a way of azmogen so that their 
students can then teach their future students. He says,  
It has to do with the natural world and that connection with the earth of the Mapuche and 
non-Mapuche young people. So, for example, if I am teaching about plants, I take them 
outside, they touch the plants, they chew the leaves, and see how it feels, this is what we 




Two institutional videos from the indigenous teacher education program center both this 
process of reculturation, and connection to earth. In one, there are several shots of a group of 
students with a professor observing leaves. 
 










Figure 9: Image from Indigenous Intercultural Teacher Education Video. 
In the other, the ruca, a construction of traditional Mapuche architecture with a Mapuche 
flag prominently placed and a table and chairs.  
This is similar to the ways in which Loncon (Forthcoming) and Melin et al. (2017) 
discuss azmapu as a philosophy and ethics of relations between everything that exists.   
For professor Roma, her work as a teacher educator has to do with connecting being in 
place to learning, she talks about her work as the transmission of kimun (wisdom/knowldege), 
she says,  
I want my kimun to live in another person, this is what my purpose in life is. That my 
students know how to make a witran (a symbol of Mapuche cosmology), when they ask 
me how I make a witran I say, ‘this is how you do it darling child, this is how you die the 
string, this is how you do all these things’. In the ruka (a traditional Mapuche 




In their proposal on decolonizing land education in early childhood Nxumalu and Cedillo 
(2017) build on black feminist geographies and indigenous epistemologies to think about the 
ways in which stories can be used to de-center humans.  As they propose: 
These differently located Indigenous knowledges emanate from the creation stories of 
particular places, and are presented here to highlight how thinking with and relating to 
place as intrinsically storied is an important part of reconceptualizing and decolonizing 
place-based early years education. Thinking of place as storied might serve as entry 
toward discussions of and encounters with specific Indigenous place relations, including 
specific Indigenous cosmologies and relationalities with more-than-human others in 
specific lands” (p.103). 
 
This proposal resonates with how Professor Linconao describes the way she makes sense 
of her work,   
The topics I teach in my classes have to do with recognizing history, local history, and 
regional stories so that students can recognize the voices that are silent, to help us, help 
the students understand the demands of the Mapuche people. That is the focus and the 
objective of my work with them.   
 
In her work McKittrick (2006) analyzes the slave auction black to show the production of 
space as from between the legs of female slaves. The auction block as the place for buying and 
selling black female bodies. Also how it allows the production of spaces in which the 
dehumanization, torture and rape of these bodies is central to the economy as well as a source of 
pleasure. She shows how geography is not a stable materiality but constructed by the social 
production of place as also a bodily process. It is the understanding of place from dispossession 
and violence of transatlantic slave trade. 
Professor Burgos, also a Mapuche professor, centers a similar understanding of place as a 
recognition of loss and a place of struggle. She comments on this lack of recognition of place and 
the communities that belong to this land. She says,  
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I feel like the teacher needs to know the history of the territory where they are studying, 
where they will work, the people they will work with. It is something I always comment 
on, how there are many Mapuche communities and in all these communities there are 
schools and in many of those schools the teacher doesn’t know the socio cultural context, 
and so they continue to do the work disconnected with reality. I feel like the teachers 
need to know the context in which they will work, know about the children, know who 
their parents are, the culture, and involve themselves because the school is located in the 
territory, in the community, I feel like that this is basic, knowing who I will work with. 
 
Non-Mapuche Professors and Place  
In contrast to the Mapuche professors, not all the non-Mapuche professors talk about 
place. Only two of them mention place when they talk about their work. Professor Cortes 
describes talking about place in relation to teaching students about dispossession of land in 
relation to what she wants her students to understand about the history of the Mapuche. Professor 
Morales, the other professor, told me that she uses place as a way for students to think differently 
about where they live. She asks them to walk in different areas of the town and the schools 
where they are doing their practicums to learn and tell stories about places. In this work of place, 
she includes migrant experiences as part of the intercultural work.  She also told me about using 
the concept of territory to overcome what she describes as resistance and fatigue from her 
students in relation to Mapuche education. She attributes this resistance to the folklorization of 
intercultural indigenous education, and uses place as a way to move students away from a static 
construction of being Mapuche. She says, 
How do I avoid folkclorizing Mapuche knowledge? In my attempts to explain this to 
students in a way that they will understand, territory gives me the answer.  So, for example, 
in my classes we brainstorm ideas of how they can plan intercultural projects in the schools 
where they are doing their practicums. I ask them, ‘what would you do if you had to do it 
tomorrow?’ They respond with the typical ceremonies and crafts, all the folkclorizing 
things and from there I talk about foclorizing, and I explain that they have to understand 
place, how they can learn from the territory. After that they have to walk in the school, 




From the perspective of settler colonialism and decolonization, this focus on place is 
neutral when it comes to land and indigenous claims to place. While she asks her students to get 
to know the places and communities they will work with she does not connect this to 
dispossession of land in particular. Even in the case of professor Cortes the way she talks about 
land dispossession is not connected to land recovery but is more about the students knowing the 
history of the territory. In contrast, place for all the Mapuche professors is also connected to the 
goal of their work, which is helping their students to reconnect with being Mapuche. Places in 
Wallmapu cannot be understood outside of colonization and the continued occupation of land. 
The tensions inherent in the different discourses of place is that one discourse builds on the 
recognition of dispossession and the importance of recovery, while the other does not.  
Final Reflections 
For Bishop (2020) the goal of indigenous education sovereignty is not to create an 
indigenous school, but to understand the work of education as decolonization, “Decolonization 
as an enactment through schools to repatriate Indigenous knowledge practices and by extension 
Indigenous land” (p. 12). Indigenous sovereignty in education is not an abstract concept or 
metaphor but relates to recuperation of land and self/determination. Analyzing the work of the 
professors from this idea of sovereignty, the issue of how they talk about the connection to place 
is central. 
This chapter is an attempt to connect place to teacher education and the contested land in 
which it happens, to think about what a perspective on place can afford an understanding of the 
work of teacher education located as challenging, violent and complicated. That a relation to 
place is not teaching about a place but thinking about the discourses and histories of 
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domination,  and considering place as a way to identify the past in the present and how it is part 
of the lives of students, as well as a way to imagine a future of reculturation and recovery. 
In the initial chapter of this dissertation, place and the stories of the places that inspire my 
work are presented in order to locate and explain why I think this research is needed. In this 
analysis, I have attempted to present a different way of understanding the ways in which place 
and intercultural initial teacher education are interconnected. I have used my experiences of 
place along with my interviews to ponder the places of place in the two programs of intercultural 
initial teacher education. The ways in which interculturalism is a place of tensions and of 
coexistence and how a place and the history of place are part of schooling and teacher education. 
The tensions in the city, in the buildings and in the curricular work of the teacher educators in the 
discourses of place are not explicit. Mostly they are unremarked and undiscussed in the 
interviews, which adds to the tensions in the programs. 
Returning to Casemore’s (2008) questions, I think through these tensions in my data. I 
engaged in an examination of the curriculum of place and how, signs, names, and statues 
communicate a narrative of peaceful coexistence. I have traced this dominant discourse also in 
the buildings of the programs and the particular ways in which they operate. In the Indigenous 
Intercultural Program also in names and signs, and in the Prestigious Teacher Education Program 
in the architecture inspired by the missionary mission of the university. In the ways in which 
teacher educators talk about their work I have considered how this discourse is also present in the 
way in Chilean teacher educators talk about place as a way to teach their students about diversity 
and acceptance. I also highlighted the ways in which I saw this dominant discourse being 
interrupted across the city and surrounding areas in moments that highlighted the resistance to 
the dominant settler colonial narrative. I contemplated how I felt the buildings and architecture 
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reflect this settler narrative, and how teacher educators talked with about their work in this 
context. In the Indigenous Intercultural Program, the professors build their work as a resistance 
to this dominant narrative, while professors in the Prestigious Teacher Education Program use 
silence strategically to maneuver through the program while constructing resistance in their 
classrooms. 
In sum, I argue that these interpretations of discourses of place, through the lens of settler 
colonialism can provide useful further discussion of the place of place in teacher education. 
Moreover, that bringing a geographic lens along with an analysis of discourse of place as 
curriculum, and place as pedagogy, can introduce material and spatial considerations that are 
often overlooked in discussions of teacher educator curriculum. In addition, that this kind of 
















INDIGENOUS EDUCATION SOVEREIGNTY: FOR WHOM IS TEACHER 
EDUCATION? 
Name 
When they changed our names 
We had names of birds, of animals and stones, 
names of trees and flowers 
of the land where we were born, 
we had names of water, of mud and snow 
the names of the grandparents were passed down to their sons and grandsons. 




Niefuiñ üñüm üy,  
kulliñ üy ka kura üy 
anümka ka rayen chew taiñ choyünmew,  
ko üy niefuiñ, fotra ka pire 




Cuando nos cambiaron los nombres 
Teníamos nombres de aves, de animales y de piedras, 
nombres de árboles y de flores 
del territorio donde nacimos, 
teníamos nombres de agua, de barro y de nieve 
los mismos nombres de los abuelos se quedaban heredados en sus hijos y en sus nietos. 
Vamos a preguntar por el nombre que nos pertenece. 
 
Maria Isabel Lara Maripan (2018) 
 
Language, knowledge and to whom teacher education is accountable to are at the core of 
this chapter. At its heart, it is also an acknowledgement of the unfathomability of the loss. A loss 
inherent to settler colonialism embedded in how teacher educators talk or not about their work in 
relation to it. The power to name the world and self is part of what indigenous educational 
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sovereignty refers to, and why indigenous language is central to an analysis of education 
sovereignty.  
In this chapter, I ponder how program documents and teacher educators talked with me 
about how, what, and for whom they teach. Considering the conditions of indigenous erasure in 
this context, I interrogated program documents and interviews from the lens of indigenous 
educational sovereignty. I start with a brief introduction of teacher education policies and how 
they have affected teacher education programs, and then introduce the theoretical concepts I will 
use to analyze the discourses of the programs and teacher educators. I think with Mbembe and 
Meintje’s (2003) analysis of sovereignty as a necropolitics along with Vizenor’s (2009) concept 
of survivance to think about the context of indigenous education. I propose de Sousa Santos’ 
(2015) theory of epistemicide to connect both concepts to the discussion of indigenous 
educational sovereignty. Following this, I outline key definitions of indigenous education 
sovereignty and McCarty and Lee’s (2014) model of Critically Sustaining Revitalizing 
Pedagogy. Based on their work I present an analysis of the programs and the way teacher 
educators talk about their work in intercultural education using categories inspired by their 
model but slightly modified to what my participants discussed: Decolonization, community 
focus, and language. I then take a particular look at the differences I found in the ways Mapuche 
and Chilean teacher educators talk about these categories. I conclude with some reflections on 
what a lens of education sovereignty can bring into a discussion of teacher education, and the 
ways in which settler violence can take the form of a benevolent colonialism that nonetheless 
continues the erasure indigenous sovereignty.  
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Teacher Education Policies and the Programs 
In Chile, high school students that will later study at a university usually enter directly 
into a chosen career. Some universities offer a 2-year college experience, however it is more 
common for students who are going into university to enter directly into their professional field 
of study after graduating high school. University careers take an average of 4 to 6 years to be 
completed. Teacher education is usually a 4-year course of study. 
Acceptance into universities depends on a combination of high school grades and scores 
on standardized tests in Language and Mathematics. Some fields require the results of additional 
tests such as history, chemistry, physics and biology. For elementary and early childhood 
education, no extra tests are required and, historically, test score requirements for these careers 
are low. Students can take these tests once at the end of the school year, if a student wants to 
retake a test; they have to wait until the following year. These tests have been critiqued because 
scores tend to align with the socioeconomic status of the students and because it does not do the 
work, it was designed to do, namely predict the success of students in University. Partly because 
of this, the test has been modified three times since 1966. Currently, the test is under transition 
mostly because of student protests in the context of the Chilean uprising of 2019. That year, 
many students refused to take the test, and since then military guards have been stationed in each 
site where the tests will be taken to prevent disruptions. 
Admitted student’s test scores in teacher education programs determine whether the 
program will receive government subsidies for scholarships. These government subsidies are 
based on processes of accreditation that in part require that programs have a minimum threshold 
of test scores for admitting students. In teacher education, the score threshold is high and has 
forced programs to decide between being able to offer their students university scholarships or 
101 
 
admitting students that have lower test scores.  The accreditation processes are uniform across 
fields except for teacher education and medicine that have more requirements. Teacher education 
accreditation requires that admitted students have higher test scores as well as only hiring new 
faculty with doctoral degrees.  
These processes of accreditation have stressed teacher education programs. In their 
review of the process in teacher education, Fernandez et al. (2020) found that the increase in 
student selectivity has signified a decrease in applicants and in the number of students enrolled in 
the programs per year. They argue that this process will lead to less availability of teacher 
education programs in areas that cannot compete with the resources of the larger and more 
prestigious universities, and also that it puts teacher education on a path of elitization of teacher 
education because of the way tests scores reflect social class. 
Indigenous Intercultural Teacher Education Program 
A group of Mapuche academics founded this program in 1992. They wanted to create a 
teacher education program that was specific to the Mapuche context and that would be able to 
work in intercultural bilingual education schools in Wallmapu. One of my interviewees 
explained that this change responded to institutional policies and pressures from the Ministry of 
education and not necessarily to a change in perspective by faculty of the program. Most, but not 
all of the professors in this program are Mapuche. 
The program plan has ten semesters and the courses are divided between the Chilean and 
Mapuche Curriculum. For example, during their first semester students have six courses, three 
that are related to the dominant Chilean curriculum and three that belong to the Mapuche 
curriculum. The following two images show the course plan for all ten semesters. Highlighted in 
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Figure 11: Course Plan 2 IITEP 
 
The conditions for accreditation have affected admissions and less and less students are 
applying each year, in 2020, the cohort was only composed of six students. The students 
admitted to this program are mostly first in their families to attend university and have difficulty 
with the kind of work expected in the university. In response to this, the program has one more 
year of study than is common in teacher education in Chile. This is to include university 
preparation courses. 
There is a wealth of articles written by professors of the program about their 
work.  However the description of the work that they do is general and there is a paucity of 
information about the program itself. Online there is little to give a sense of the curriculum, like 
the kinds of assignments or literature that is used. The information I have managed to find has 
been retrieved from various articles on intercultural education and from interviews. 
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Prestigious Teacher Education Program 
This program has a longer history. It began as a normal school in the first half of the 20th 
century. The program began in 1936 in a different location as part of missionary education under 
the charge of a group of Swiss nuns (Bustamante, 2013). In 1953 in order to comply with new 
regulations, the normal school was attached to a University. Currently, it is a branch of one of the 
largest and most elite universities in Chile. It is a private university and it is competitive to be 
accepted, however admission into this branch is less competitive than the same programs in the 
capital. The university is a key figure in subjects of national interest, so for example the 
university president is expected to speak on issues like inequality, reproductive rights, or 
economic development.  
The program that is the focus of this study is part of this university but it is located in 
another city. The main location of the university is in Santiago, Chile’s capital, and it offers early 
childhood and elementary teacher education as well. The program that is part of this study 
follows the same basic curriculum but has some different courses contextualized to its location; 
among these are the courses on intercultural education. The following image show the course 





Figure 12: Course Plan 1 PTEP. 
The following image shows the early childhood education program, that offers a minor in 
intercultural teacher education for the early childhood program. Each minor consists of four 
courses. The intercultural minor has courses on subjects such as Mapuzungun, history, and 
family. 
 
Figure 13: Course Plan 2 PTEP. 
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There is much more information about this campus online. It has its own webpage with a 
mission and a vision and specifics for each program. This includes the courses, program plans, 
course descriptions, some syllabi and social media accounts.   
Necropolitics and Survivance 
In their essay on necropolitics, Mbembe and Meintjes (2003) lay out the concept of 
sovereignty as the decision of who is killable, who can be sacrificed or exposed to death. They 
write in the introduction, 
This essay assumes that the ultimate expression of sovereignty resides, to a large degree, 
in the power and the capacity to dictate who may live and who must die. Hence, to kill or 
to allow to live constitute the limits of sovereignty (p.11). 
 
This understanding of sovereignty takes Foucault’s concept of biopower, or the power of 
the nation state to control its population, to expand and question the ways in which nation states 
create bodies that are exposed to the constant threat of death, or are living different forms of 
social and political death. The concept of necropolitics is a way to understand forms of living 
death justified, ongoing and created by the state. 
Colonialism as an ongoing process is a form of necropolitics. In its iteration of settler 
colonialism, the ongoing conquest and exploitation of territories and erasure of indigenous 
population is a constant push of diverse forms of elimination. Mbembe and Meintjes (2003) 
describe colonial occupation as setting a new set of spatial relations and that this  new relation to 
space produces different limits and enclaves changing the relation to nature, to exchange and 
extraction and property and producing cultural  imaginaries. They argue that: 
These imaginaries gave meaning to the enactment of differential rights to differing 
categories of people for different purposes within the same space; in brief, the exercise of 
sovereignty. Space was therefore the raw material of sovereignty and the violence it 
carried with it. Sovereignty meant occupation, and occupation meant relegating the 
colonized into a third zone between subjecthood and objecthood (pgs. 25-26). 
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This conceptualization builds on Foucault’s argument about subjectification as always 
already contingent. In the case of settler colonialism, this subjectification is not a creation of 
subjects but of non-subjects, something other than human.  
In the different forms that the third zone takes, Mbembe and Meintjes (2003) cite 
Goldberg in his book, The Racial State (2002), and in personal communications explaining racial 
rationalization in Latin America arguing that:  
From the nineteenth century on, there are at least two historically competing traditions of 
racial rationalization: naturism (based on an inferiority claim) and historicism (based on 
the claim of the historical “immaturity”—and therefore “educability”—of the natives) 
(p.22).  
 
Mbembe and Meintjes (2003) discuss a private communication (23 August 2002), with 
Goldberg where Goldberg argues that these two traditions played out differently when it came to 
issues of sovereignty, states of exception, and forms of necropower. In his view, necropower can 
take multiple forms: the terror of actual death; or a more “benevolent” form—the result of which 
is the destruction of a culture in order to “save the people” from themselves (Mbembe and 
Meintjes, 2003, p.22). 
However, amongst these colonial formations of terror, there is also resistance and ways in 
which people find others ways of living. In her work on learning in oppressive societies, Patel 
(2016) argues that any acts of fugitivity, to escape settler oppression have to be understood in a 
dialectical relationship to structures of schooling. She states,  
Learning that seeks to find a side street from the test score production factorymill of 
schooling does so in dialectical relationship to the factory. It sources, temporarily and 
liminally, its sense of being in relation to the oppressive stratifying structures of formal 




Any resistance to an education system that does not include indigenous perspectives 
would, from this perspective, be constructed in relation to this system.  
Patel thus uses Vizenor's (2009) concept of survivance as an indigenous active sense of 
presence, of narrative resistance. It is not merely survival but a way to construct, continue life 
beyond just the impositions of continued colonialism. Patel’s use of survivance, is helpful as a 
lens to think about the work of intercultural teacher education as located within a context that 
seeks to assimilate Mapuche people and erase their ancestral claims to land alongside with the 
work of learning and teaching as resistance to this context. 
I explore how teacher educators talked to me about their work through the lens of 
sovereignty in intercultural teacher education and how sometimes their work is an embodiment 
of survivance in places of violence and erasure. 
Indigenous Education Sovereignty  
Understood in the context of settler colonialism, indigenous education sovereignty is 
always already an act of survivance. For Lee and McCarty (2017) indigenous educational 
sovereignty is,  
The right of a people to self-government, self-education, and self-determination, 
including the right to a linguistic and cultural expression according to local languages and 
norms (pg 101).  
 
In settler colonialism, these rights are a constant struggle against a standardized national 
curriculum, high stakes testing and little inclusion, if at all, ideas of indigenous sovereignty in 
teacher education. Education in itself for Brayboy et al. (2015) it is a site of multiple 
contradictions, 
1. A battle for the hearts and minds of Indigenous nation; 2. A colonial call for 
assimilation; and 3. A responsibility of the federal government arising from a series of 
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agreements between Indian nations and the United States meant to open up land bases to 
a burgeoning immigrant population (p.1). 
 
Intercultural bilingual teacher education as resistance to settler colonialism has some of 
these same contradictions. As I will show in my analysis of the ways in which teacher educators 
talk about their work, the right to self-determination or indigenous education sovereignty 
conflicts with ideas of inserting Mapuche ways of knowing into the national curriculum without 
disrupting the status quo. 
In this chapter, I pondered the tensions in the ways in which teacher educators talk about 
their work from the lens of educational sovereignty, in the context of the “benevolent” 
necropolitics of education in settler colonial Chile. To frame this discussion I propose de Sousa 
Santos’ (2015) use of epistemicide to show the process of systematic cultural death of indigenous 
groups on the part of European centered cultures. In the case of Chile, firstly on the part of 
European conquerors and secondly by the state, that along with the process of land takeover also 
imposed their ways of living, extermination of language, cultural expressions, and ways of 
viewing the world. Sousa Santos (2015) proposes epistemicide as a concept to name destruction 
of indigenous knowledge, loss of language, ways of living, and culture, their memories and 
ancestral links and their manner of relating to others and to nature.  
The programs of intercultural education do not use the words sovereignty in their public 
documents. This is not surprising, the notion of sovereignty in relation to indigenous education is 
rarely explicit in scholarship or policy (Castagno, et al., 2008).  
As I described, the intercultural program has little representation of their program online. 
It is an interesting parallel to the physical presence of a program. A hallway with no signage on 
the exterior building, only on the doors to the hallway at the end of the building. There are 
several papers written by professors and former professors of the program that analyze the work 
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that they do. Their work does not specifically mention sovereignty however; they do talk about 
the significance of reciprocity and accountability to the indigenous communities of students. 
As also stated before, the other program does have a web page with information about 
both their programs in elementary and early childhood teacher education. There is a mission and 
vision for the campus, and profiles for each program along with the courses and the syllabi 
designed by the professors for each course. The only mention of the work in indigenous contexts 
in the webpage is in the use of the word intercultural in reference to one of the key competencies 
of graduates of elementary education.  
In their public presentations, neither program presents their work in relation to indigenous 
sovereignty. However, on the facebook page of the intercultural program, and in the papers by 
professors of that program, it is clear that the center of their work are Mapuche students and 
forms of understanding themselves in relation to Mapuche communities 
Brief history of schooling in Chile: Necropolitics and Survivance.  
In Chile, the first schools in indigenous areas were related to missionary work. Mostly to 
the Catholic Church that established schools in Wallmapu as part of their mission of 
evangelizing.  
According to Moreno (2019) the purpose of the mission was to eliminate az mongen or 
the Mapuche way of life, and Mapuche kimun (Mapuche knowledge), and that schools were key 
to this process. “The work of the missionary is not one of simple religious teaching. It must 
replace the parents, teach and prepare them for the work of the civilized man” (Varas 1849, as 
cited in Moreno, 2019).  Mapuche communities sent their children to these schools so that they 
would learn to navigate Chilean society and have the tools to protect themselves. The lack of 
Spanish literacy was, and continues to be, one of the ways in which colonizers took land from 
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Mapuche communities, having them sign over land in contracts that they could not understand. 
According to Llancavil et al. (2015) sending their kids to schools was one way for Mapuche 
communities to protect themselves from being fooled by legal institutions. Other research 
(Sepulveda et al.2018), on boarding schools for Mapuche students, found that these schools 
helped families survive economically. All reasons should be understood in the context of land 
occupation and the precarious conditions for Mapuche communities. As public education grew, 
the work of assimilation and unifying the Chilean nation was central to the school curriculum. 
This included obligatory schooling and the exclusion of Mapuzungun from public spaces 
(Canales, 1998). In consequence, schools have been driving forces in the loss of indigenous 
language, and have been instrumental in teaching a Chilean curriculum that erases indigenous 
history and ways of existing (Luis, 2016). At the same time, in the kind of work of survivance 
(Patel,2016)Mapuche teacher organizations though conferences and meetings developed and 
pushed for intercultural and bilingual work that are the roots of the push for intercultural 
education that began in the 1990s (Canales, 1998). 
For Loncon (2010), schools are crucial to the current processes of epistemicide. In her 
work, she argues that indigenous students continue to be victims of erasure. In her research, she 
has found that, to be Mapuche in schools is to suffer constant punishment and silence with no 
recognition of their language, ways of living, and the knowledges of their families, and 
ancestors. For her, epistemicide is an education of ignorance about indigeneity and humiliation 
of indigenous identity. 
Other researchers have shown how this erasure operates, in the contents in the formal 
curriculum (Turra, 2017), through racist bullying from peers and teachers (Becerra, 2011) and 
the construction of Mapuzungun as a language to be used in private, not to be brought into 
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schools(Loncon, 2010). Universities are also part of this process of settler colonialism. For 
Grande (2018) the academy is, “a site where the logics of elimination, capital accumulation, and 
dispossession are reconstituted” as an arm of the settler state (p. 47). In his analysis of settler 
colonialism, La Paperson (2017) proposes to understand the settler as a juridical space that 
operates through technologies that establish citizenship, property, and criminality. As this 
analysis of the history of schools in Wallmapu shows, schools are one of these technologies that 
communicates and teaches what property is, what productivity looks like, and the ways in which 
we understand place.  
Indigenous Educational Sovereignty 
In contrast to the context of the U.S. that Brayboy  et al. (2015) writes about, in Chile the 
Mapuche are not recognized as a sovereign peoples. Brayboy et al. propose as indigenous 
education sovereignty when they state,  
Ancient knowledge, as created by the ancestors of Indigenous communities, contains the 
very essence of tribal sovereignty. In order to live properly in the world, children must be 
educated in their people's ancient knowledge-politics, law, moral order, and the social 
contract that binds together their society's citizens (p.3). 
 
In addition to Brayboy (2015), outlined previously, I also consider the three needs 
identified by McCarty and Lee (2014) in their model of Critically Sustaining Revitalizing 
Pedagogy: 1. Understanding the history of colonization in education; 2. Revitalizing indigenous 
language; and 3. Community based accountability. Based on my interpretations of my study’s 
data, I propose instead the following three threads: Reculturation and decolonization, community 
and territory, and language. While almost the same as these authors propose, I found that teacher 
educators focused their work more on reculturation rather than the history of decolonization. 
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Though there is tremendous overlap between the two, it appears to me that the history of 
colonization is used to accomplish the process of reculturation. 
I examine the ways in which teacher educators talk about what they do around these 
threads. 
Reculturation and Decolonization 
To center the specific kimun of Mapuche people in intercultural education is one of the 
tensions that I found in my research. In the ways in which professors understand the concept of 
intercultural education and what that means for their work it is possible to see the differences 
between professors who consider the work as a process of reculturation, specific to Mapuche 
communities, or an approach to multiple cultural differences. Professors have differing positions 
on this issue. For professor Millan,  
The ethical-political purpose (of intercultural teacher education) is to reverse processes of 
linguistic, cultural, and educational alienation in the Mapuche world, particularly in 
young people, so that by relearning their language, their culture, and their Mapuche ways 
of knowing, when they are teachers they can articulate them along with the official 
curriculum. 
 
For this professor, the work of intercultural teacher education is the recuperation of 
knowledge against processes of epistemicide. His work is set against what he describes as the 
"monocultural nature of the education system". In effect researchers on the history of Mapuche 
education have shown that schools have excluded Mapuche ways of knowing since they began 
and that Mapuche teaching happens mostly outside schools in the family home and communities 
(Lofs) (Marilaf, 2017; Turra et al.,2016). The push post-dictatorship, in the 1990s for indigenous 
recognition and rights lead to the current program on indigenous education, but this is still only 
for schools that have a majority indigenous population. In addition, the language of the program 
uses the word assimilation as the main goal. The reference to this monocultural education system 
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is a form of necropolitics. This is similar to what Brayboy et al. (2015) argue is the need for 
indigenous communities to determine and pursue their destiny, that, 
In order to live  properly in the world, children must be educated in their people’s ancient 
knowledge – politics, law, moral order, and the contract that binds together their society’s 
citizens (p. 3).   
 
For professor Burgos the work of teacher education is a struggle,  
I always use the word weichan in Mapuzungun as an example, for us it is interpreted as a 
constant struggle. For me as Mapuche, and as a Mapuche academic, I feel the 
commitment of working in this context. To be aware of widening ways of seeing the 
world, but every day I face a very structured system, how the curriculum is planned. The 
curriculum in academia, that in spite of all the spaces that can be generated, the 
overarching view is still very colonizing and it is very complex, very very complex, I 
mean I can have a discourse with my students and everything is great, but later in a 
meeting there is a discussion about projects and I see nothing Mapuche, nothing… so it 
really is very complex 
 
These forms of limiting intercultural education are what benevolent colonialism can look 
like while still being a form of necropolitics. 
Professor Millan poses this form of intercultural education as,  
At the level of the university, at the level of the department there is a push for a more 
functional intercultural education, let's do this in Mapuzungun, let's do signs in 
Mapuzungun, let's tell history in Mapuzungun, but in the end its something external, but 
without touching the base of these ways of knowing and transforming it in something 
peripheral instead of what is essential.  
 
Critical interculturalism on the other hand, is a challenge to the education system as well 
as settler colonialism. From this perspective, intercultural education is Mapuche reculturation 
and should be rooted in the particular histories of place and family ancestral knowledge. For 
professor Millan this pedagogical stance “has ethical political dimensions that develop identity 




This process of self determination is not only present in Mapuche kimun (knowledge) but 
also in regards to claims to land, to deciding how to teach and learn, and how to live. This is why 
this approach is ethical and political and why it can appear dangerous to the status quo of 
accreditation processes and the regulation of teacher education. 
For the non-Mapuche professors their approach is somewhat different. Professor Morales 
talks about being conflicted with how to understand the focus of her work as an intercultural 
teacher educator: 
I think about how to teach intercultural education in a wider sense, so that they (the 
students) can value and learn about all the cultures that exist in their territory. So that 
means seeing if the school has a majority of migrant families, or if there are more 
Mapuche students, if the school has a  ruka (traditional Mapuche meeting place). 
I mostly focus my work so students understand families, their frequent activities. So, for 
example, a preschool downtown next to a bank is different from a preschool in a rural 
area, and I talk with my students about how they can identify who their students are.  
 
This focus of intercultural teacher education on inclusion and acceptance of diversity 
versus being specific to indigeneity is how most of the non-Mapuche professors explain their 
work. Professor Figueroa considers that teachers need to learn that all students should feel like 
they are accepted in all their complexity in the classroom. For her, the role of teacher education 
is to prepare teachers to get to know and accommodate differences in the curriculum.  
Professor Morales justifies this focus on what she sees as  students’ resistance to learning 
about Mapuche education, 
I feel a resistance from the students that has more to do with fatigue. I mean for them it's 
like, Mapuche again? So, from my experience, what do I do if the students are not really 
engaged? Or, they have to work with intercultural education? Not only do they not 
understand it, but some of them prefer to learn about how to work with students that 
belong to migrant families, more than with Mapuche. For example, they prefer to learn 




Community and Territory 
In particular and specific ways, the teacher educators I interviewed relate their work to 
the communities and territories they are located in, Professor Burgos talked about language as 
anchored to territory because for the Mapuche the loss of land is tied to linguistic assimilation 
and so her students need to understand the historic process of this loss. 
I teach the knowledge of history, what has happened to the earth, with language, with 
ideologies, why we (the Mapuche) are living like we are living, why society responds like 
it does. Because students need to know this so they understand. When they see racism, who 
is to blame? Not even the racist person because they were educated a certain way. I have 
tried to change the way we educate in schools to change racism, without folclorizing or 
romanticizing.  
 
Professor Roma, a teacher educator, elder and Mapuzungun speaker talks about the 
methodology of learning language, and explains it in relation to learning about territory and 
community. Talking about her work with students, she says, 
I explain with my hands, my steps, how to build a path, how women walk behind their 
husbands with the baby in their arms. For me it's like theater, I try to show them Mapuche 
knowledge for real. How do I explain the names of the waters, the waterfalls? It is hard, 
things that can’t be learned from books, only conversations. These are words that are very 
old, you understand, I learned them from my grandmother, and my mother taught me how 
to do all the things. That's how I learned about medicine, and other old knowledges. And 
so I try to provide them this connection to the community in my teaching. 
 
Mapuche teacher educators are also concerned with how the relation with the community is 
constructed. For Professor Burgos teachers need to create an informed and respectful 
relationship. She says,  
I feel like the teacher needs to know the history of the territory where they are studying, 
where they will work, the people they will work with. It is something I always comment 
on, how there are many Mapuche communities and in all these communities there are 
schools and in many of those schools the teacher doesn’t know the socio cultural context, 
and so they continue to do the work disconnected with reality. I feel like teachers need to 
know the context in which they will work, be conscious of who their students are, who 
their parents are, the culture, involve themselves because the school is located in the 
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territory, in the community, I feel like that this is basic knowledge in intercultural 
education. 
 
Intercultural teacher education happens in the context of a normalized discourse of 
accountability and standardization of schooling in Chile. This makes the work with communities 
challenging. Chile has a national curriculum and high stakes standardized tests to measure school 
quality. Intercultural education is not part of what is measured, and so it can be perceived as a 
waste of time, or eventually it can be transformed into a subject that can be standardized in order 
to be measured. The teachers in both programs understand their work in opposition to an 
educational discourse that is monocultural, as opposed to what they see as the normal process of 
education. Professor Millan talks about the consequences of this standardization for intercultural 
bilingual education: 
In the Mapuche world, there is intradiversity. We are not all the same. Mapuche kimun 
near the sea is not the same as in the mountain areas. I can see these differences, but 
under a logic of standardization, they disappear. The impulse to standardize Mapuzungun, 
to use certain standards to encase it, is a reproduction of a hegemonic colonial vision. 
This kind of interculturalism does not lead students to search for their roots, their identity, 
and their own cultural linguistic background. It does not allow this possibility, it is a 
modern way of denying intradiversity of Mapuche people and it seems to me that there is 
no way out. 
 
This aligns with the work of Turra (2012) in his analysis of monocultural schooling in 
Wallampu. In his work, he calls attention to the lack of intercultural bilingual education in 
schools, even after the implementation of this program. He concludes that teachers lack 
knowledge and time to do the work of incorporating indigenous knowledge, and that it is mostly 
because of the education policies that pressures and assesses schools according to standardized 




One of the main themes that teacher educators touch on in their work is how they teach 
Mapzungun.  Mapuzungun means the language of the earth. It is classified as at risk of 
disappearing given the diminishing numbers of the people who can speak it, currently at 
9% (CASEN, 2015). The place of language in Mapuche communities is central to histories of 
place and identity. Mapuche last names are part of Azmapu, and bound to nature through 
recognition of the connection of its spirituality and its relation to people. A person, when they are 
born, receives the spirituality of nature and that energy sometimes becomes part of their name,  
The role of language is central to the work of intercultural education. It is weaved into 
every aspect of Mapuche knowledge and ways of life. Learning Mapuzungun is also to learn 
about identity, earth, and history. The poem by Maria Isabel Lara Maripan, at the beginning of 
this chapter, reflects beautifully language, the right to name, and the consequences of its erasure. 
In schools Mapuche students are bullied for having Mapuche last names and teachers 
usually are ignorant about the importance of last names as part of a person’s spirituality and 
relation to land (Loncon, 2013). In addition, with the regularization of the civil registration 
system many of the original Mapuche last names were modified in the process of making them 
more Spanish-language friendly, which led to the loss of their original meanings (Loncon, 2020). 
Even more recently, a study from 2010 shows that in the previous twenty years more than a 
thousand Mapuche changed their last names in order to avoid discrimination based on their 
Mapuche last names (Letelier, August, 2000). 
In their analysis of culturally sustaining pedagogy, Lee and McCarty (2017) call this loss 
of language “linguistic wounds.” Linguistic wounds are one of the main consequences of 
epistemicide, and these have happened, in part, through compulsory schooling in Spanish but 
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also through racism and the perception of Mapuzungun as dangerous. The most recent example 
of this, as of the writing of this dissertation, is a legal claim under the national securities act 
against the Office of Childhood Defense (Defensoria de la Ninez) for a video that has a song that 
uses the Mapuzungun word “Weichan'' that means struggle (Flores, 2020). The lawyer who 
presented the claims argues that it could be a call to follow in the footsteps of what he portrays as 
violent terrorist actions for land recovery of some Mapuche organizations, instead of a struggle 
for recognition.  
Currently there is a political social movement to revitalize Mapuzungun. Universities 
across Chile offer courses. There are at least three nonprofits dedicated to teaching the language 
on social media platforms, and through free virtual and face-to-face courses. One of these is the 
Kimeltuwe collective that develops images and vocabulary in Mapuzungun (Kimeltuwe). There 
are also groups of university student-lead Mapuuzungun camps that teach intensive two-week 
courses and a group of teachers, writers, poets that work teaching the language (Loncon, 2020). 
Some of the professors that participated in this dissertation research are part of this collective for 
revitalization. 
The Mapuche teacher educators in this study talked about how and why they teach 
Mapuzungun.  They spoke to me about language as connection to place and history, language as 
a process of recovering their identity or reculturation, and connected to the above, Mapuzungun 
as a way to name and understand the world. 
Professor Roma, the elder in charge of Mapuche language instruction, views her teaching 
as helping students progressively understand, though language, more about the world that 




Professor Millan talks about the intergenerational distance between Mapuche peoples in 
sociolinguistic and sociocultural terms because of the loss of their heritage. In his words, 
A central purpose is a process of reculturation, a process of re-learning their language in 
the linguistic and cultural parameters. This is the biggest challenge, because, from a more 
critical perspective, this means including the tensions in the formative processes about the 
kinds of knowledge that lead to self-determination.  
 
Language is also a way to learn by being able to name the world in your ancestral 
language. This kind of learning requires not learning by vocabulary but by experiencing the 
world as students’ learn the words for things that surround them. Professor Millan talks about the 
work in the intercultural program and the relevance of having elders come to teach the students 
this way, 
We have two people from the Mapuche community that are leaders and that collaborate 
in forming others fundamentally though teaching the language. They connect practices to 
language, so the process of teaching our students is strengthened by them permanently. 
They are here all week, several hours a day so our young people can come and talk to 
them, go with them to places. And they take students other places and do activities that 
come from other courses   
 
The elders that speak the language function as helpers to the official professors. They 
work every other day on campus, and students come to them with the questions that other 
professors ask students to research. Both the speakers have a practical approach to their work, 
trying to share their knowledge. 
When professors place language at the center of the work they are reclaiming and 
revitalizing what has been disrupted and displaced by colonization as opposed to teaching 
vocabulary and grammar. For McCarty and Lee (2014), “Language is vital to cultural continuity 
and community sustainability because it embodies both every day and sacred knowledge and is 
essential to ceremonial practices'' (p. 109). Teaching Mapuzungun is a form of indigenous 
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sovereignty first in relation to accountability to the indigenous communities and families because 
language is the major access point and one of the biggest wounds, or forms of epistemicide and 
key to accessing community knowledges. To be able to communicate with elders and recover 
ways of knowing that happen through discourse. Indigenous language then is central to processes 
of indigenous educational sovereignty.  
Interestingly, the non-Mapuche professors do not talk about Mapuzungun in regards to 
their teaching. This difference can maybe be explained by the lack of knowledge of the language, 
and/or because they do not see it in the same light.  
The Tensions in Intercultural Education 
For professor Huitraman and professor Burgos, both Mapuche professors,  intercultural is 
an uncomfortable word and they stress that, for them, they think about their work solely  in terms 
of the Mapuche people. Professor Burgos told me,  
I don’t identify with the concept of intercultural education, I identify as Mapuche and I 
am intercultural, not by choice but because I was forced to be 
 
For professor Huitraman there is also a critical difference between what she sees is her 
work with Mapuche communities versus how she sees other people in her program working: 
There are diverse visions here about what we mean when we talk about intercultural 
education. When I talk about it, it is only in a Mapuche context. However, I feel like this 
is not a shared vision. Here (the campus) they work with Mapuche culture from a stance 
of welfare assistance instead of mutualism.  
 
In this tension, for professor Morales, there is concern about losing students interest if 
they see it as only about Mapuche education.  
Why describe an event as intercultural if it is a Mapuche event? Why not call it 
indigenous education or Mapuche education because we are here (in this place) and the 
courses should not be named intercultural early childhood education, but Mapuche early 
childhood education. The point is, I don’t know, I feel like it’s a double-edged sword, like 
it clarifies things, like that is about Mapuche culture if we are in Mapuche territory, but I 
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feel like this is could make us lose students, I think that less students would choose the 
electives if we specified that it is about Mapuche culture. 
 
This fear of losing student registration highlights the importance of funding of programs 
through tuition, and is tied to the perception that indigenous education is only for indigenous 
students and so less important than topics that are seen as more general. It is also one of the 
consequences of building a program in which Mapuche education is separated in elective 
courses. 
What is lost in the concern for students’ interest is how it might also relate to prejudices 
that these future teachers have with Mapuche students. Teachers are a significant part of the 
school system. In her study on teachers' ways of talking about Mapuche students in Wallmapu 
Becerra (2011) found that, teachers have mostly unconscious prejudice about their Mapuche 
students  and implicitly communicate messages of inferiority and devaluation of their culture. 
Teachers in the study thought that Mapuche students have limited linguistic and cognitive 
resources and low disposition to learning as well as emotionally cautious and defensive, so while 
they find that Mapuche students are respectful they also see them as distant, lacking in 
motivation and with absent and ignorant parents that do not help the teachers in their work. 
The process of epistemicide is also a practice of racist, social exclusion, and violation of 
human rights that continues to this day with continued surveillance by the state and land 
grabbing. Professor Morales talked with me about the tension she feels and perceives in her 
students as they work in intercultural education because of the daily-normalized racism against 
Mapuche where they are located:  
I would say there is tension in the sense that it is easy to hear conversations, not 
necessarily on campus, but anywhere. If I hear it anywhere I assume they hear it as well, 
about Mapuche creating barricades, Mapuche people are violent, or the opposite, that the 
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police are violent, that the police are victims, so these comments I feel like you can hear 
them anywhere, at the doctor’s office, in line. 
 
Final Reflections 
For Grande (2018) the academy is, “a site where the logics of elimination, capital 
accumulation, and dispossession are reconstituted” as an arm of the settler state (p. 47) 
All of the Mapuche professors hesitate to identify their work as intercultural education. 
They see themselves as working specifically with and for Mapuche communities with the goal of 
reculturation, of regaining what has been lost. For professor Millan his work is concerned with a 
dimension of knowledge that is connected with history and community self-determination. 
This understanding of intercultural education as the recognition of different family 
cultures is, for the Mapuche professors, a way to make invisible or de-center indigenous 
education sovereignty. They reject a wider conceptualization of intercultural education as not 
specific enough for what it is they do, or what they think teacher education should do.  
The inclusion of migration in intercultural education can be a way to make everything 
about culture and in doing that erase the specificity of the work for Mapuche education. The idea 
of migration is used in opposition too, or used to diminish, Mapuche sovereignty; the very 
interpretation of intercultural education as two or more cultures is a negation of work that centers 
indigenous peoples and their histories. This is not to state that it’s an either/or issue, but that the 
way it is included as part of the coursework seems to continue the work of erasure that is settler 
colonialism by rendering indigeneity and migration as an issue of inclusion and de-centering the 
centrality of land recovery. 
In her analyses of the university as a settler space Grande (2018) argues for a broad 
coalition that brings abolitionist and decolonial theorizations to refuse the academy, looking at 
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the way professors attempt to reframe any claims against indigenous erasure as an issue of 
inclusion. This means that for example, instead of a critical examination of the foundations of the 
university as an arm of settler colonialism and epistemicide (though she does not use this word) 
the question becomes how to make the university a more comfortable space for black and 
indigenous students and professors. It appears to me that the issues that Mapuche professors have 
with the conceptualization of intercultural education as the inclusion of all cultures in the 
classroom, relates to Grande´s (2018) critique of higher education, and the fear that it continues 
to erase the work against epistemicide that they are attempting to do. 
The way Mapuche professors talk about their work, necropolitics and epistemicide are 
implicated sometimes directly and others indirectly. The concept of survivance is helpful to 
understand how they talk about their work in relation to the structures of settler oppression that 
are, as Grande (2018) argues, inherent to the academy. Survivance is also key to the ways in 
which to think about the way Mapuche professors talk about their work. As work to construct a 
future that foresees indigenous sovereignty. In the context of ongoing epistemicide, in its overt 
violence and benevolent necropolitical forms, how they describe their work shows the 











PERSONHOOD, IDENTITY, AND CULTURE 
On my rural bus ride between the two areas where each program is located, I pass a 
bridge. I tried to photograph it multiple times and was never able to get a shot. I wanted to get a 
picture because hanging from this old bridge that runs parallel to the road, there is a white sheet 
with a black symbol painted on it. The symbol is the black rose, used by the fascist nationalist 
group Patria y Libertad (Country and Freedom) formed around the time of the military coup in 
Chile. It is also the symbol used by the, then, anti-Mapuche paramilitary group, Comando 
Trizano, suspected of attacks against Mapuche communities. This sign hangs near what are 
considered red areas. Red areas are places the government designated as sites of terrorist activity 
and consequently have an increased police presence. These, so-called, terrorist activities are 
actions against forestry companies, energy industries, as well as processes of ancestral land 
occupation and recovery. In these areas, Mapuche communities and their children face quotidian 
police violence, from tear gas, to body searches, to invasion of property, and police use of their 
firearms against them. In an interview in 2020 (Meza), Onemisa Lienqueo, a representative of a 
Network for the defense of Mapuche children, describes how children learn early on to stop 
running if they hear a helicopter flying over the schoolyard,  to sleep with their clothes on in case 
of police break-ins, and are accustomed to finding police tanks on their way to school. Lienqueo 
states that this is normal for the children because their community, their older brothers and sisters 
grew up in the same way.  
In 2012, a report from the Interamerican Commision of Human Rights denounced, “the 
grave human rights violations that affect boys, and girls, and teenagers of Mapuche communities 
that are in conflict with the Chilean State for recovery of their ancestral land” (Instituto Nacional 
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de Derechos Humanos, 2012). In 2018, police stopped two boys, 12 and 14 years-old, on their 
way home from school. They searched their schoolbags and forced both boys to strip 
(Cooperativa, 2018). In addition to this violence against students, there are also attacks against 
schools. In 2018, a preschool and a school were set on fire apparently as a response to Mapuche 
protests. 
Parallel to this, despite community resistance, a couple of schools in the same areas 
closed and converted into police stations. One of them was the trade school Liceo Politecnico de 
Pailahueque. This trade school, inaugurated in 2001, was on the very few options open to 
families in the vicinity. At different points in time, police killed two students of that school. Alex 
Lemun was 17 when he was shot by police in a process of land recovery, and Camilo Catrillanca 
a former student leader, was 24 when he was shot on his way home after work in 2018. In 2012, 
the school that was privately owned but government subsidized, collapsed financially. The 
owners were prosecuted for embezzlement of public funds, and they sold the school to the police 
in 2013. In July of 2020, in the course of one week, three rural schools burned down in 
Wallmapu. Pamphlets alluding to the Mapuche cause were found; however, the drawings of the 
kultrun (a symbol of Mapuche cosmology) had errors, leading to suspicions that the arsons were, 
in fact, the work of anti-Mapuche groups (Pena, 2020).  
I begin with these moments to frame and ground my analysis of the way teacher 
educators talked about their work with me, in order to keep in mind that necropolitics is not 
abstract but a way to name the material everyday violence in schools and in the daily lives of 
Mapuche children in Wallmapu. In this chapter, I discuss how teacher educators talked to me 
about ideas of what is a person, culture, and identity in relation to the work of teacher education 
and schools. Schools and students in Wallmapu are an implicit center in this study, and while my 
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focus is on teacher education, specifically on the ways in which teacher educators talk about their 
work, they are also either implicitly or explicitly, talking about what they want their students to 
be able to do when they work as teachers in schools.  
This chapter starts with a brief overview of the theoretical frames that inform my 
analysis. I present a discussion on identity as well as the formation of subjects in the ongoing 
process of colonialism. In particular, I discuss how anthropology has served as part of this 
construction. I specifically consider how the concept of culture is significant to the construction 
of “the other” in settler colonialism. I then present an analysis of how teacher educators talk 
about their work around identity and learning about others. I look at what I have interpreted as 
the differences in how Mapuche and Chilean professors address this work, and conclude with a 
reflection on these differences and possible points of intersections and closeness. 
Necropolitics, Culture, and Identity 
The construction of identities in colonialism is always a construction of difference from 
the colonizer. As outlined by Mbembe and Meintjes (2003), colonialism constructed a subject 
that was savage, a non-human. The killing of indigenous populations was not considered part of 
war, because there was no legitimate sovereign nation to stand in opposition to colonial 
occupation.  They write, “In the eyes of the conqueror, savage life is just another form of animal 
life, a horrifying experience, something alien beyond imagination or comprehension” (p.24). 
Settler colonialism as a continued structure of colonial conquest operates through the 
ownership of land and the erasure of the indigenous people. This erasure is a form of living 
death, as Mbembe and Meintjes (2003) write, “the colony represents the site where sovereignty 
consists fundamentally in the exercise of a power outside the law and where “peace” is more 
likely to take on the face of a war without end” (p. 23).  
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The colony is a formation of terror. This does not mean that the only way of life was in 
this terror but that the very foundations of the colonial project are rooted in the power of the 
colonizer to decide who lives and dies.  
With the work of the conquest of colonialism comes the need for techniques of knowing 
as part of settler colonialism. Mapping land, and classifying and understanding new peoples and 
areas worked and continue to work together in this process. Simpson (2007) describes how, with 
the process of military occupation, colonizers required techniques of knowing like 
“categorization, ethnological comparison, linguistic translation and ethnography” (p.67). The 
construction of the other in anthropology aligns with the project of settler colonialism describing 
and speaking for and in place of indigenous populations. Curiel (2013) argues that anthropology 
provided the answer to the need to, understand, and control the indigenous people in European 
colonies in Latin America. She argues that ethnography specifically developed as a way to study 
these others, as without history and writing about them as homogenous and decontextualized in 
order to produce knowledge of order, and a narrative of progress (Curiel, 2013).  
In this process, the concept of culture is key. Simpson (2007) argues, 
Like "race" in other contexts, "culture" was (and still is in some quarters) the conceptual 
and necessarily essentialised space that stood in for complicated bodily and exchange-
based relationships that enabled and marked colonial situations in Empire: warfare, 
commerce, sex, trade, missionisation. "Culture" described the difference that was found 
in these places and marked the ontological end-game of each exchange: a difference that 
had been contained into neat, ethnically-defined territorial spaces that now needed to be 
made sense of, to be ordered, ranked, to be governed, to be possessed (p.67). 
 
Identity, within this anthropological conceptual frame of culture, builds on and 
contributes to the idea of difference, and its proximity to sameness. In this frame of culture as 
something that developed along with settler colonialism, identity becomes either normal (read 
white, and/or colonizer, for example) or other.  
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This construction of non-settler others, of non-white peoples, as less than, is pivotal to 
settler colonialism, and is the racial logic that underlines the classification of identities through 
culture. It is a process of making whiteness and white subjectivity both superior and normal 
(Wynter, 2003).  
Tuck (2014) explains that neoliberalism, while particular in its forms, should be 
understood as part of the continuum of settler colonialism, in part because of its reliance on 
narratives of property and land occupation, but also in the construction of the humanist subject, 
and the not-as-human other. Relatedly, in her work on racism and neoliberal multiculturalism in 
Chile, Richards (2016) examines the construction of Mapuche identity. She illustrates how 
policies on interculturalism, in education and other areas rely on a regulation of the indigenous 
subject. This regulation creates an allowed Indian, which participates in multicultural 
integrationist policies and programs. The opposite is the insurrect Indian, which, she argues, is 
also the terrorist Indian. In Chile, after the dictatorship, later governments responded to 
indigenous groups' demands regarding development and diversity by creating policies like the 
intercultural bilingual education program. At the same time, the government expanded the 
terrorism law and juridical system to apply them to Mapuche actions of indigenous land 
reclamation. Thus, Richards (2016) argues, the Mapuche is oppositionally situated as a 
multicultural indigenous subject in policies of development as the accepted Indian, and in 
criminalization policies as the terrorist Indian. 
Mapuche concepts of identity are tied to personhood, to what it takes to be a person, or 
che. In this subject, I hope to be careful with translating words that already lose something in 
their translation from Mapuzungun to Spanish. Che, is often times understood as people, and 
Mapu as earth; thus, frequently Mapuche is translated as people of the earth. What is often times 
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missed is the particular relation to earth that is embedded in this this name. The connection to 
earth is central; for the Mapuche, it is a way of relating to earth, or azmapu (Quintriqueo et al., 
2011). To be a person is to be accompanied by an element of nature, that is, often times, reflected 
in a person´s name. Earth and a relationship to nature that considers that people belong to earth 
rather than possess it, illuminates the central contradiction to the idea of identity in the way in 
which intercultural policy is designed. As settler colonial studies have argued repeatedly, earth, 
place, territory, and/or land is the defining issue. Thus, the reclamation of territory has to do with 
a different understanding of what place is, and what the relation of people is to place.  
In the following section, I present an analysis of the ways in which teacher educators 
talked to me about the work of identity in the curriculum of intercultural education. 
The Curriculum of Personhood in Intercultural Teacher Education 
Culture, identity, and otherness are key concepts in intercultural education. I present the 
ways in which Mapuche and non-Mapuche teacher educators talked about doing identity work, 
and how they teach their students to learn about self and learn about others. In each section, I 
consider these discourses in relation to settler colonialism and I examine the ways in which they 
are similar and how they differ.  
Mapuche Professors: Teaching and Learning Self 
In her office, Professor Linconao talks with me about what motivates her work. She 
laughs as she tells me about a negative student evaluation, in which the student criticized that she 
connected the class too much to Mapuche culture.  She then described how she sees these same 
students change from their first semester to their last: 
The thing I enjoy about teaching…I do a questionnaire for the first year students to see 
who they are, and there are many who don't know their identity. I read the class roster 
and by their names, I know where they come from and for me that means I know who I 
am talking too. Even when I ask them questions, not many of them recognize their 
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identity. But as the years go by and I encounter the same students in their fourth year, 
and even when they are already working in schools, I see them working with the 
recognition of their identity that we taught them to do. They recognize Mapuche culture, 
even the students that come from outside (non-Mapuche students) that did not 
understand much, that didn't know anything. Those that are Mapuche, they realize they 
have an identity and for me that is mission accomplished. To see a student that, for all 
those years was silent about being Mapuche, did not participate in class, in student 
groups or anything, and then she wants to friend me on facebook, and you see that in the 
school she works in she shows the culture, then yeah, this is what I love about this work. 
 
For the group of Mapuche professors learning about self is one of the goals of 
intercultural education in the sense that the work of identity is to connect with their history and 
their community. This work is a process of recovery of what has been lost and taken from them 
though the violence of the Chilean State.  I organized my interrogations of the multiple ways 
Mapuche professors talk about helping students learn about their identities into three themes: 
Language, reculturation, and history. 
Reculturation, Language, and History 
When talking about language, professors discuss the way in which they see Mapuzungun 
as connected to identity for them personally and how it guides the work they do with their 
students.  For professor Millan it is about reculturation as a process of recovery of something 
taken. As he describes,  
The process of reculturation is to revert processes of erasure, loss of language, Mapuche 
knowledges, linguistic cultural alienation, the factual denial of the education system, so 
that students re-learn their language, their culture, and Mapuche knowledge.  
 
Not one of these professors talk about their work as against Chileans or working against 
Chilean culture, but rather as against the dominance and erasure of the state. Professor Millan 
describes it like this, 
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What we seek is to locate teacher education in the context of a historical ancestral 
territory considering the dominance of the logic of the state. Mapuche knowledge is 
different, and is built in contact with the natural world, and in contact with the earth. 
 
For these professors the work of reculturation is not only for Mapuche students, but for a 
way of knowing self through history, and place. One professor describes it like this, 
I think the non-Mapuche person also enters a process of reculturation, because they have 
never had a reflexive vision of learning about their culture. Here they can understand 
other ways of connection, considering the contexts in which they were formed. We see 
the wingka (white person) as an individualist, without territory, without origin and these 
students look for their origins and find themselves and their family history and they 
discover their roots. I feel like that is a benefit, I mean that this search is not only about 
indigenous people. 
 
When talking about language, professor Burgos talks about her own experience with 
Mapuzungun of being in schools and learning that she could not speak her language. For her, 
studying as an undergraduate and being encouraged to use her language was the first time that 
she could talk and learn about being Mapuche.  
Other professors also talk with me about finding space in universities to learn about and 
value their indigenous identity. For professor Linconao, these experiences are the reason she 
talks about helping students recuperate their language, history, and knowledge of who they are, 
and what their last names say about their relation to place and their family history. She expresses 
it like this, 
I see my students and their histories are similar to mine, and I want to support them and 
be that bridge, so that they too can reaffirm their identity, that they can go back to their 
territory, to work so that they can find a place where they can be who they really are. 
 
For Professor Burgos, the work of teaching language is a process of valuation of 
understanding the value of who they are, and the value of Mapuche culture.  The Mapuche 
professors I interviewed talked about language, history, and reculturation, as part of the work of 
identity and place. Professor Linconao tells me she teaches her students that language is 
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anchored to territory. She explains how the loss of territory is tied to the linguistic assimilation of 
the Mapuche, so for her, students need to know about these historic processes, reflect and talk 
about them.  
(I teach them) about the knowledge of the history of what has happened with the earth, 
with language, with ideologies, why we live what we live today. What the reasons are, 
why society is responding in a certain way. For example, when they see racist actions, 
who is to blame? Not even the person, because that person was educated a certain way, 
with specific teachers, literature that was centered in that context. 
 
At the same time, professors recognize that understanding Mapuche identity happens in a 
context that discriminates against indigeneity. While they mostly do not mention the actual 
violence communities face every day, they do acknowledge the challenges they face teaching 
about something that is not valued.  Professor Burgos frown as she tries to explain to me the 
difficulties of teaching Mapuche Kimun (knowledge) in this context,  
There are many students that come from Mapuche communities or that are Mapuche and 
are looking to reaffirm their identity. There is a saying about studying so you can be a 
different person. But why should somebody try to be another person? Why cant I restore 
what I am? In the paradigm that exists right now, there is a consideration of inferior and 
superior cultures, even if the discourses and theories don't say so, in practice I see, how 
even in language, in culture, there is always this desire of domination, so I try to establish 
the idea of horizontality between the two cultures with my students. 
 
Mapuche Professors also emphasize that they are trying to establish a dialog, or 
horizontal relationship between Chilean and Mapuche culture. One professor presents it like 
this,  
So, the first thing I do when I teach Mapuzungun, is to have students understand that we 
are in the presence of two languages and cultures that are horizontal, that need to be treated 
the same, that Mapuzungun is as valuable as any other language.  
 
In these descriptions of their work I have attempted to show the perspectives from which 
I am reading their words. From the lens of how identity has been constructed in settler 
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colonialism, I look at how their descriptions of their work happen partly as a response to the 
violence of erasure of their existence. In addition, how I have interpreted the ways in which they 
talk about the work of reculturation connected to ideas of personhood that connect identity to 
history, family, place and language 
Non-Mapuche professors: Teaching about Self  
The non-Mapuche professors talk about the work of identity in diverse ways. When she 
talked with me about her work connecting culture to territory, professor Morales described the 
work she asks her students to do. She asks them to walk and talk to the neighbors, interviewing 
them about places that are important to the community and to them. She tells me that she learns 
about the experiences of her students, and how they would visit the mill when they were little, or 
about the lookout that they went to when they were teenagers. For her, connecting their 
experiences to places that are important to them is one way she talks to them about identity and 
culture. She describes this kind of activity, as inclusive of anybody, whether they are Mapuche or 
not.  
Inclusion is a theme that is repeated by non-Mapuche professors when they talk about 
identity, as well as acceptance of difference and diversity. This approach is different to the ways 
Mapuche professors talk about identity as tied to territory and the history of dispossession.  
 For Professor Cortes, also non-Mapuche, she considers that the work of identity is 
specifically that her students learn about their family history. She talks about teaching her 
students to connect their histories to larger historical contexts. Therefore, for example, she 
describes a student realizing, through their work in class with her, that her great-grandparents 
had fought in the Second World War and came to Chile looking for new horizons. For Professor 
Cortes, this is an example of how, through this work, students feel important and that they have a 
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place in history. She describes this work specifically when I ask about how she takes into 
consideration that some students descend from colonizers, and how she teaches them to 
understand that history.  
I analyze this as a way of working through identity without including the way students 
might find themselves as part of the reason other students´ families have lost their land. Professor 
Cortes describes her intentions like this:   
I try to create a sensibility in my students, about the importance of understanding history, 
their family, being Mapuche, non/Mapuche, colonizer. I do this because sometimes in 
intercultural education, the Mapuche become like the ideal society that is up there, while 
Chileans we are the poor people who took their land, and so I show the process behind 
this. It is super interesting what it generates for them.  
 
While she frames this activity as acceptance of diversity, in the sense that all students feel 
as if they have a place in history and the classroom, it also seems to me to be a way to shy away 
from conflict. It is also a way to avoid the issue of land occupation, which is at the heart of the 
conflict. This is what Tuck and Gaztambide-Fernandez (2013) call settler moves toward 
occupation. 
Non-Mapuche professors also expressed concern with how Mapuche teacher educators 
teach identity in intercultural bilingual education. For Professor Cortes, there is a risk that 
intercultural education can lead to an idealization of Mapuche ways of being. Her apprehension 
comes from worrying that intercultural bilingual education focuses only on Mapuche identity, 
and that, hence, students who are not Mapuche feel like they have no identity, and that this can 
lead to an idealization of indigenous identities, and even radicalization. She is serious as she says 
she will describe an experience that she uses frequently to explain what is wrong about how 
Mapuche teach intercultural education. She tells me about going to give a talk at a school, and 
one student saying that they wished they were Mapuche so that they could have an identity. For 
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her, hearing this student say this, was tantamount to the failure of the intercultural bilingual 
program, because it led this student to think that they had no identity because they are Chilean. 
Professor Cortes understands this student’s statement as an indication of what can go wrong with 
intercultural education programs. For her, the danger of intercultural bilingual education is that it 
can lead to radicalization of Mapuche students.  
I consider that this comment by the student can be understood differently, as an 
expression of the operation of settler colonialism even within intercultural education. In this on-
going process of colonialism, the settler is the standard against which otherness is constructed. 
Therefore, it makes sense that being Chilean is perceived as being not-other, of not having a 
culture. Idealization of the Mapuche is also part of the construction of otherness because it is 
based on a generalization of an indigenous identity instead of an understanding of the differing 
specificities of what it means to be Mapuche.  
In another interview, Professor Espinoza expresses concern that the ways in which 
Mapuche identity and knowledge are taught in intercultural bilingual education programs can 
create a sense of exclusion of students who, while identifying as Mapuche, do not feel that their 
lives reflect what is being taught. An example of her concern are Mapuche students who belong 
to the Evangelical church and that, she fears, might feel excluded because this is not what she 
considers is a Mapuche way of living spirituality. From her view, instead of creating a sense of 
identity and belonging, essentializing Mapuche identities leaves students, who do not fit into any 
of the varied particularities in the ways of living that are taught as Mapuche ways, considering 
that they are not Mapuche enough. 
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Reflections: Neoliberal Multiculturalism and Teaching about Self 
The concerns about inclusion, essentialism, and idealization of the non-Mapuche teacher 
educators are critical of how Mapuche teacher educators teach about their culture and 
knowledge. I trace these concerns to the way in which non-Mapuche professors frame their work 
in intercultural education as acceptance of diversity. To untangle this discourse of acceptance in 
opposition to the work that Mapuche professors do, I propose the concept of neoliberal 
multiculturalism.  
Neoliberal multiculturalism formulates a ‘grid of intelligibility,’ establishing particular 
limits and distinctions – marking some subjects, bodies of knowledge, actions, and forms 
of affect as legitimate, proper, productive, and valuable, and others as illegitimate, 
improper, unproductive, and disposable” (Hale 2005).  
 
This understanding of neoliberal multiculturalism is what Richards (2016) is building on 
when she outlines the idea of the accepted Indian and the insurgent or terrorist Indian in Chile.  
In the discourses of the non-Mapuche professors about idealization, radicalism, and 
essentialism, there seems to be an underlying preoccupation that intercultural education 
might push students towards the insurgent Indian. I see this reflected in their concerns about how 
students are taught the history of Mapuche people in what they consider a wrong way, lineal and 
traditional. The fear that this way of teaching will lead students to consider indigenous identity as 
something fixed. The concern that this will lead to radicalization is not explicit, but I consider the 
moments when they finish these concerns with questions about what these forms of teaching and 
learning might lead to, or when they explicitly cite concerns with radicalization. 
Inclusion is another matter.   Bourassa (2019) proposes the concept of productive 
inclusion to consider the ways in which neoliberal multiculturalism not only functions through 
denial and exclusion but also through inclusion. He presents this concept as a way to understand 
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how which inclusion can function to govern and manage permissible forms of subjectivity, 
knowledge, affect, and action.  
The way Mapuche professors describe their work on identity with students falls outside 
the terms of neoliberal multiculturalism. By focusing on the connections to dispossession and a 
relationship to land that is tied to reclamation, their work is constructed by some of the Chilean 
teacher educators as against inclusion. From the theoretical lens of necropolitics, the work of 
intercultural teacher education happens in the context of indigenous communities living as 
killable subjects, in what Mbembe and Meintjes (2003) describe as the third space of terror.  
The Mapuche professors’ work of identity is grounded in traditional ways of learning and 
in a process of recovery against epistemicide. What they describe as their objectives in teaching 
identity is the work of survivance.I n my interpretation of their words I propose that non-
Mapuche teacher educators, on the other hand, while they speak of understanding the 
dispossession of Mapuche people because of how they center inclusion, contributes to the 
conditions of erasure and violence that Mapuche people experience.  
Teaching About Others 
Learning about others is part of the work of intercultural education for all of these teacher 
educators who participated in my study. There are different ways in which they talk about doing 
this work 
Mapuche Professors: Teaching about Others  
In my analysis of the way the Mapuche professors talk about identity, I surmised that 
learning about others comes from a position of respect for the communities that they will work 
with. This is the starting point, the bedrock of what they consider is necessary to transform the 
work of schools in those communities.  
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All of these professors had a different way in which they talk to their students about 
working with Mapuche communities. For professor Linconao, her work is to help her students 
know the history of the territory they are in and with whom they will build relationships. She 
contrasts this with what she sees happening in lofs (communities) where teachers have no 
knowledge of the sociocultural contexts and do their work in ways that are disconnected from the 
community. She says,  
This is why  I feel that the teacher needs to know the context where they will work, be 
aware of who the children are, know the parents, the culture, and involve themselves 
because in the end the school is situated in the territory, in the lof, itis like the base, the 
knowledge of the people I will work with. 
 
For professor Cayupan the work with the communities is the point of intercultural 
education. He discusses that a commitment to Mapuche communities across the region of 
Wallmapu should be the heart of their work in teacher education. In addition, he argues that 
while other professors in his program agree on this, there is lack of actual communication with 
the communities. 
For professor Burgos, 
Mapuche students are aware of their value, especially this new generation. In the last four 
years, students are very conscious in their opinions, in their actions, what they do in their 
work. A lot of them come from the lof (Mapuche community), so when they graduate 
they have the sense that they have to go back and work, and support their communities, 
those kids. There is a course that a colleague teaches, about family, school, and 
community and so they leave here with that perspective, of the teacher that is involved 
with the community. The Chilean students learn this as well, they all learn to respect the 
communities. I am very happy with my students, very grateful. 
 
This perspective of learning about the communities that students will work with, is about 
constructing spaces of communication. Professor Burgos talks about teaching students to 
understand that the work of intercultural education happens when families, children and teachers 
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work together. She explicitly frames the work of intercultural education in relation to specific 
Mapuche communities and the historical and present erasure of their land and way of life. I 
consider that when Mapuche professors talk about teaching their students to learn to respect the 
communities, it comes from a profound respect for the communities’ processes of self-
determination. 
A secondary concern for Mapuche professors is the difficulty students will face once they 
are working in schools. When prompted to talk about how they teach students to work in an 
educational system that they consider hostile to Mapuche culture, some of them mention that 
they consider that the goal of student teaching practicum is to prepare students to face resistance 
from other teachers at the schools they will work in. Professor Millan explains that he considers 
schools to be “scenarios of power and negotiation”, and that the work of teacher education is to 
provide their students with the theoretical and methodological tools about the nature of 
indigenous knowledge and its difference with the official curriculum so that can take up spaces 
of negotiation. He tells me, 
They will face the most resistance from the other teachers, not the students, not the 
community. Because it is the teachers that are worried about standards, assessment, and 
standardized test results. The Mapuche and the non-Mapuche teacher both operate from a 
wingka (white) model of knowledge, instead of from an indigenous model, the selfsame 
Mapuche teacher denies their knowledge, because of the operation of the teacher logic; 
the operation of hegemonic power in schools 
 
For professor Linconao it is about students understanding that they will be working in 
adverse conditions.  However, professors give little details about how they will actually prepare 
students to do this work. Professor Cayupan, a recent arrival to his program, thinks that in many 
ways his program is stuck in the past, preparing students to work in single-teacher schools, when 
this is no longer the reality. He sees little actual preparation for students, especially with those 
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who are located in schools with teachers and principals who do not necessarily agree with their 
work, being able to do work with the communities.  
Even with these difficulties, I see parallels in this approach to the work of intercultural 
teacher education with what Simpson and Smith (2014) describe as the aim of native studies. 
They argue that native studies is different from other areas of academic study because it is 
concerned with the defense of native communities rather than the advancement of knowledge. 
Similarly, what I understand Mapuche professors to be saying is that intercultural teacher 
education should be a way to maintain the knowledge and relevance of Mapuche communities.  
In their analysis of Cook-Lynn’s argument for native studies, Simpson and Smith (2014) 
describe a fear of working with other projects in academia that have a different goal because they 
Could unwittingly domesticate Native studies into a multiculturalist project of 
representation (and entrapment) within the academy instead of a project that defends 
Native nations’ claims to sovereignty (p.10). 
 
In this concern, I also see similarities to intercultural education. I consider that the work 
of inclusion in intercultural education as outlined by the Chilean professors can also dilute the 
specificity of Mapuche identity because of the perspective of neoliberal multiculturalism and 
productive inclusion.  
There may be ways that allow these different perspectives to work together, to make 
coalitions form different ways of understanding the work of interculturalism that do not 
perpetuate erasure. However, I wonder about the work that needs to be done in order to build 
these coalitions, and I thus will propose some ideas for this work in my final reflections. Before I 
do this though, I want to discuss the other way that non-Mapuche teacher educators talk about 
learning about others in intercultural education.  
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Non-Mapuche professors: Learning about Others 
Non-Mapuche professors talk about teaching their students to learn about others and 
difference as a way to ensure inclusion of everybody in the classroom. They talk about teaching 
their students to get to know and bring all students’ identities into the classroom including 
students who are immigrants, and neuro-diverse as well as Mapuche. For them, learning to know 
others is the work of intercultural education, but it is also broader. In their critique of 
intercultural education as being too centered on Mapuche culture, they argue that intercultural 
education should also include the culture of immigrant students.  
The program itself, of intercultural bilingual education, is part of the wider indigenous 
law that was passed post dictatorship. The program is the result of long history of Mapuche 
organizations that have worked for the inclusion of indigenous education. It has also been widely 
criticized for its assimilationist language (Lagos, 2015) and its implementation only in schools 
that have a majority indigenous student body. The professors who argue for the inclusion of 
immigrant students do so from a concern for the new, increased immigrant population in Chile 
and the lack of preparation or knowledge that their students have about immigration and the 
different cultures of the people who have arrived in the area.  
This perspective positions the work of learning about Mapuche people in opposition to 
learning about immigrants. The Ministry of education currently includes migrants as part of the 
students’ studies that should be included in the intercultural bilingual education program, but it 
does not really specify how to do this (Institucionalidad. n.d.). While the migrant population in 
Chile is small compared to countries like the United States, it has increased rapidly (Hartung, 
November, 2020). Riedemann et al. (2020) conducted a study of the intercultural bilingual 
program to analyze whether it should include migration in its coverage; they argued that the 
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intercultural bilingual education program in itself is not critical enough to be of support to the 
work with migrant students and families. They found that the curriculum of the intercultural 
bilingual education program is more functional than critical of the colonial roots of Chile. This 
comes as no surprise as the program has developed from a neoliberal understanding of 
multiculturalism. It is what happens when learning about different identities is considered an 
issue of recognition instead of working against settler colonialism.  
Simpson and Smith (2014) argue that,  
The politics of recognition entails a different approach to coalition-building than the 
politics of decolonization. The politics of recognition entails a claim to uniqueness that 
justifies recognition by the state. For example, those indigenous peoples seeking 
recognition from the state invariably find themselves in competition with others who are 
also seeking recognition. This forces an adversarial argument that one’s own claims to 
cultural distinctiveness and political integrity, for example, are more worthy than the 
claims of others. By contrast, the politics of decolonization requires the building of mass 
movements capable of dismantling settler colonialism, white supremacy, and capitalism 
(p.10).  
 
This is very similar to what Riedemann et al. (2020) argue in their analysis of the 
intercultural program. They propose that without a critical interculturalism that challenges not 
only the political, social, and epistemic project of neoliberalism but also, the structures and 
techniques of power that maintain positions of inequality, discrimination and racialization, then 
any inclusion of migrant students will be detrimental to both indigenous and migrant students. 
This distinction between recognition politics and decolonizing work is central to constructing 
pedagogy that considers inclusion as part of the work against settler colonialism in education. 
In the work of teaching their students about others’ identities, non-Mapuche professors 
also explain their inclusion of migrant students as part of the intercultural teacher education 
curriculum because they see a resistance from their students to talk about the Mapuche. They 
consider that their students find learning about immigrant students more appealing. While they 
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are not certain where this resistance comes from, they assert that it exists, This perspective 
contrasts with the ways in which Mapuche professors talk about their students as profoundly 
interested in the work of learning more about their Mapuche heritage. This is an interesting 
contradiction in how professors view the engagement their students have with learning about 
indigenous life.  
Another way in which Chilean professors talk about teaching their students to know 
others is through the lens of anthropology. Professor Cortes describes working with students a 
whole semester to teach them this anthropological lens, 
I have them become anthropologists for a day, I take them to the communities, and they 
have to share, stay overnight with the families there.  
 
As part of this work during the course, students learn about historical processes, the daily 
life of indigenous communities, and the process of land loss. The way she understands the work 
of intercultural teacher education is that students learn to understand and talk to people who are 
different from them.  
I want them to go where the other is the most different; if I go to the house of someone 
like me then we do not fulfill the objective of the fieldwork. The point is to go where 
someone lives in a different way. Sometimes not everybody feels different, even 
sometimes Chileans do not feel that different. If someone were to come from Santiago 
(the capital), it would be an extreme difference. My central concern is to expose them to 
difference, and to do this by staying with people, sleeping over with someone you do not 
know. So I go with them, I introduce them, and then I leave. We have worked the whole 
semester preparing for this so that they can adapt, listen, hear, and see others that are 
different, to observe and absorb. 
 
When the professor describes her work, she is thinking about learning to know the other 





The work of identity, teaching about self and others, happens in a context of material 
active violence against Mapuche children and intercultural schools. In this chapter, I considered 
what it means for teacher educators to teach their students about identity from the lens of settler 
colonialism, considering the quotidian experience of indigenous communities as a form of 
necropolitics.  The conceptual work of culture, as developed by anthropology, was part of the 
work of colonialism. Identity in intercultural education is understood within this construction of 
culture.  
In the ways professors discussed their work, I found that Mapuche professors share a 
similar approach to the work of identity with their students. They teach students to learn about 
the history of their lands, and find meaning in their work when Mapuche students learn to 
recognize their indigeneity. It is, as professor Millan said, teaching students to look for their 
origins, find themselves and their family history, and discover their roots. Whether students are 
working with people similar or different to them is not part of this work. I liken this stance to 
Simpson’s (2007), and Tuck and Yang’s (2014) concept of refusal, as a form of refusing 
intercultural constructions of being other. 
In their interviews, non-Mapuche professors’ work of identity aligns with the perspective 
of neoliberal multiculturalism, which could explain the concerns that some of them have with the 
idealization and possible radicalization of students and why they propose that intercultural 
teacher education should be broader than understanding Mapuche identity. This focus of 
inclusion is not critical of settler colonialism but instead of the ways in which Mapuche identity 
is centered. Here I have proposed the concept of productive inclusion (Bourassa, 2019) to 
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understand the ways in which the concern with essentialism and with inclusion of migrant 
students represents a politics of representation rather than work of decolonization.  
Chilean professors are diverse in their perspectives but their focus on inclusion is key to 
understanding how they are more aligned with maintaining a form of intercultural education that 
aligns with the settler state. These differences appear to me to be in contradiction to each other 
and some even insurmountable, especially in what they imagine their students will do once they 
are teachers.  
In what follows, I want to ponder the ways in which there might be ways for 
teacher educators with such different perspectives to work together. 
Working from Irreparable Damage  
Dumas (2018) writes about the need to recognize that social justice in education cannot 
repair the years of black suffering in schools. Thinking through episodes of black children who 
have been subjected to various forms of violence in schools, he argues for a stance of justice that 
begins and ends with black suffering.  Similarly, intercultural education can never repair 
centuries of on-going damage. Schools and classrooms inherit a history of violence against 
indigenous students and communities. While the work of these teacher educators can interrupt 
the violence, it can never undo it and this should be a part of the conversations about identity, 
heritage and the ways in which students’ and professors’ stories reflect on how they come to 
education. 
Dangerous conversations 
These conversations are not simple; they are not a set of competencies to be developed. 
They are more proximal to what Jones and Woglom (2016) argue are dangerous conversations, 
because they bring the contradictions and tensions between differing positions on teacher 
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education to light. They are also different because the grounds on which they happen are not 
neutral. There is a dominant discourse in education of accountability and neoliberalism. This 
discourse underlies the tensions in intercultural teacher education and makes Mapuche kimun 
(knowledge) dangerous and subversive to the status quo. In this context, these conversations are 
dangerous also because of the real possibility of consequences for being considered insurgent, 




















 I began this dissertation study when I was visiting my research sites intent on proposing a 
study that was much different from the one that I have written. I intended to conduct a study of 
how teacher education programs were responding to changes in teacher education policies. As I 
wrote in my section on methodology in chapter three, I initially arrived in the area because of 
how beautiful it is, and in fact, I did not really consider place as part of my study. Thinking that 
the place of my research did not matter in terms of understanding teacher education policies was 
an expression of my settler colonial subjectivities. It responds to a sense of place as a backdrop, a 
subject position that I so naturalized that I did not even realize that it is a form of land 
occupation.  
While I was doing my pilot study, I was already thinking of the ways in which Mapuche 
people where considered part of the curriculum of teacher education, or not, in the area. This 
happened because in some ways this dissertation also started before my trip, when a friend sent 
me an amazing article she read in class with Professor Janet Miller, A glossary of haunting by 
Tuck and Ree (2013), in September of 2014. The text, that proposes haunting as a way to 
understand the irresolvability of settler colonial violence, permeated what I was able to see, and 
think about while I was doing my pilot study. The lingering thoughts after the pilot were part of 
what eventually lead to this dissertation research. 
When I finally started my data collection, Chile was in the throes of, what would later be 
called, the revolution of October 18. It started with students in the capital of Santiago protesting 
a rise in the metro fair, and turned into larger protests and discussion of structural issues, which 
spread to all of Chile and turned into marches and protests across schools, universities, and 
unions, amongst others.  In under a week there was a military-enforced curfew across multiple 
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regions for the first time since the end of Pinochet’s dictatorship in 1989. I travelled to start 
interviewing a few weeks after this, when flights had resumed but the movement continued to 
grow. University students and professors were on strike, classes were canceled, and most of the 
professors I had planned to interview had multiple commitments and were figuring out how to 
continue with their jobs in the midst of marching, meetings, and organizing. The movement of 
October had, in a couple of weeks turned into a more organized demand for a new constitution, 
and across the country many different groups of people, political parties, unions, social activist 
groups, feminist groups, migrant groups, indigenous people, and others, were holding meetings 
to talk about the changes needed for a new constitution. This meant that the universities were 
also mostly stopped, with no classes and changing schedules.  
After summer break between 2019 and 2020 there was a period of normalcy, but after a 
few weeks, the Coronavirus pandemic stopped the work of universities again, and moved all 
their work onto a virtual space that has lasted as of the writing of this dissertation.  
Both circumstances challenged my face-to-face plans for data collection. They limited the 
possibilities of what I was able to do. However, because I had to stop and think about how I was 
going to adjust to the uncertainty, I was able to realize that my initial plans did not account for a 
number of problems with my data collection. For one, the trust I needed to develop with my 
participants in order for them to feel comfortable to do what I had proposed as walking 
interviews in this context. Second, even while I had proposed a study on the tensions in teacher 
education, I had not considered that the tensions between professors made my request for group 
conversations challenging for my participants. This allowed me to adjust my data methods to 
accommodate what my participants felt more comfortable responding to by conducting 
interviews both face-to-face and online.  
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Throughout my time engaging in this dissertation starting in 2015, news coverage of 
conflict in Wallmapu was ongoing, as it still this. When I started my pilot project, the major 
news story was the truck driver union strike. The forestry companies had organized a large union 
strike and a caravan of trucks towards the capital and it was all across the news for over a week. 
The truck driver union in Chile has a history of aligning themselves with industry, and in this 
case, they were protesting the lack of action of the government to quell Mapuche activism for 
land recovery. There were multiple moments of this sort of action on behalf of industry that were 
covered by mass media during my dissertation, and with less coverage, but as, if not more 
constant, multiple instances of police violence against Mapuche people. 
Research Questions  
In this dissertation research, I asked, about the discourses regarding intercultural initial 
teacher education in this context. 
1. In what ways do teacher educators talk about intercultural education? 
a. How do study participants respond when I ask them about 
any tensions embedded in intercultural education? 
2. In what ways do program documents, in two initial teacher 
education programs in Chile discuss intercultural education? 
 To answer my questions, I interviewed teacher educators, collected documents from two 
teacher education programs, and kept a multimodal researcher journal. I based my conceptual 
framework on settler colonial scholarship and Foucauldian discourse to develop the three 
concepts that come from my readings of settler colonialism, namely, place, educational 
sovereignty, and personhood. As I sat with my data, and continued to do interviews, I also 
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expanded more on each of these concepts adding more scholarship to think through my 
interpretations and questioning what I was seeing.  
One of the focuses of this analysis was the differences in the ways Mapuche and non-
Mapuche teacher educators talked about their work in regards to the work of reculturation. 
Interrogating my data from each conceptual lens, I found that from place, to education 
sovereignty, to personhood, for Mapuche teacher educators the motivation and reason to their 
work was to help their students recover knowledge and ways of being that have been taken away  
from them and their communities in the process of settler colonialism. I considered the ways in 
which they talked about their work with me and how they constructed a network of meaning that 
connects place, territory, history, language, and way of knowing in a web that cannot be 
separated. I traced how, in the ways in which they talked about their work, education is 
intricately connected to the students they will teach, the communities they belong to, and the 
language to name and know the world around them. In particular how they discuss this work as 
necessary because of the historical and continued erasure of Mapuche existence. 
In my analysis of the way on which non-Mapuche professors discuss intercultural 
teacher education, I considered how the work centers on acceptance and diversity. Reading their 
words from each conceptual lens, I pondered the ways in which their approaches to place, to 
accountability of their work, and to personhood, limit forms of subjectivity, and ways of 
knowing and being, and acting in relation to place. I also reflected on how some of the non-
Mapuche professors understand the word intercultural from the lens of culture, that stems from a 
categorization of colonial process to make sense of the other, and how some of these professors 
are deploying this conceptualization to include migration as part of the concern of intercultural 
education. What I see in this deployment is a further othering, which now includes the newly 
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arrived migrant students and families. Moreover, because the framing of intercultural teacher 
education as acceptance of diversity and not as reculturation and decolonization, they are pitting 
a focus on Mapuche students against the inclusion of migrant students.   
Specifically in regards to the concepts of place I was interested to see what looking at the 
discourses of place in the context of the study could add and make visible about the programs 
and the way teacher educators talk about place in their work. To do that, I analyzed discourses of 
place in the places of my research, and the area known as Araucania, a part of Wallmapu. I also 
analyzed the buildings of the programs as discourse and considered the ways I felt in these 
buildings and how I related them to the ways in which teacher educators talked about their work.   
In these explorations of the discourses of place in Wallmapu, I looked at how public and 
government-sponsored areas communicate an ideal of peaceful coexistence between two culture 
and how, while I was there, and before, and since, this discourse is interrupted and resisted. In 
my reflection on the buildings I proposed my understanding of the indigenous intercultural 
program hallway as a place that is hidden and turned in on itself, while the university its located 
in, I saw as communicating the discourse of peaceful coexistence. In the ways that teacher 
educators in this program talk about place in their work, there are distinctions between nature, 
earth, land and territory, and community. For the Mapuche professors, all of these concepts are 
part of their work because they connect them to the process of reculturation, of learning again 
what has been lost. The building of the prestigious teacher education program and its architecture 
inspired by its missionary vision, the light and offices of glass I read as a place of surveillance. In 




On education sovereignty, I examined my interviews and documents from the lens of 
indigenous education sovereignty and from the concept of sovereignty as necropolitics. By using 
necropolitics I wanted to frame indigenous education sovereignty within a context of 
epistemicide and survivance. I considered the ways in which teacher educators talk about their 
work there are differences regarding the ways in which they frame why they teach their students, 
what they teach them, and for what purpose. The Mapuche teacher educators, across programs 
expressed ideas of understanding their context and history of dispossession and the work of 
intercultural education as survivance, though reculturation, language and self-determination. The 
non-Mapuche professors talked about intercultural work as teaching for diversity, difference and 
inclusion. I proposed that the approach of diversity and inclusion negates the issue of land, 
territory, and place and by doing so can be a perpetuation of making indigeneity palatable and 
non-challenging to the status quo.  
Regarding an analysis of personhood and the ways teacher educators talk about teaching 
their students about being, I looked at how the focus on identity relates to ideas of diversity and 
inclusion that, in turn, related to the concerns some Non-Mapuche professors have about 
indigenous radicalism or supremacy. I traced their ways of talking about their work to the notion 
of culture as a way of classifying otherness to their pedagogical approaches to teaching diversity 
by looking at the Mapuche communities as those who are the most different. I explored their 
ways of talking about their work through the lens of productive inclusion, and how their concern 
over the inclusion of newly arrived migrant families can be deployed to erase the reculturation, 
self-determination of indigenous intercultural education. I also pondered on how Mapuche 
teacher educators talk about teaching personhood as related to place, history, community, and 
language. I looked at the tensions in the different ways of talking about identity from the lens of 
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irreparable damage, building on Tuck and Rhee’s hauntings (2013) and Dumas’ (2018)black 
suffering to think about the damage that can’t be undone in Wallmapu and the things that can 
never be repaired. As well as the concept of dangerous conversations (Jones and Woglom, 2016) 
to question the possibility of indigenous intercultural education and the very real danger that 
professors and students face working in institutions of higher education 
Reflections and ongoing tensions 
In this study, I did not try to provide answers to the questions about how to improve 
teacher education but rather to provoke, inform, generate, and open questions about teacher 
education in settler contexts. I used two theoretical frameworks, settler colonialism, and 
Foucauldian theory of power/knowledge and discourse to think about discourses of place, 
education sovereignty, and personhood. 
One of the unresolved tensions in this research is the question of identity. As I have 
discussed previously this tension exists in the theories I have built on. For setter colonialism, 
identities are central, while in Foucauldian discourse identities are discursively constructed 
subjectivities. This tension in the theories I use also exists in the context I researched. Indigenous 
identity is used in the political struggle of rights and land recovery, it is also used in intercultural 
bilingual education as a way to communicate and teach Mapuche ways of knowing. The 
professors that critique the idea of one way of being Mapuche, as an essentializing discourse, are 
also taking away power from the political struggle of land reclamation and the particularity of 
ongoing political violence against Mapuche people. In my work I have tried to work with this 
tension and not resolve as part of an ethical attention to the political struggle. 
Another tension has been the concern with surveillance and the risks my participants 
took sharing their experiences with me. When indigenous researchers discuss refusal (Simpson, 
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2007; Tuck and Yang,2014) it is in large part because of the damage that research has done to 
indigenous communities. However, there is also the damage that can come from exposing the 
work that communities are doing. I made the choice to withhold information that could 
complicate already precarious indigenous projects within the programs, as well as information 
that could expose my participants’ positions at their university. 
As I described in my methods section, the interviews were complicated. I initially had 
proposed conversation as method as part of my concerns with extractive research. In part, 
interviews, with their structure of question and response, appeared to me as the epitome of 
extraction. However, as I have come to reflect since writing the proposal, extraction is not only 
about the way in which questions are asked but the relationships that are established as part of 
the research and what is being researched. .What this refusal against extraction meant for me was 
to move away from making knowledge claims about Mapuche people. Instead, and this is a fine 
line, I analyzed how teacher educators talk about their work in intercultural bilingual education 
and what it means to them to do this work in Mapuche contexts..  
The process of reflection on the stance of refusal also comes from the process of doing 
interviews, and finding myself still caught up in the idea of conversation as a form of exchange. 
This lead me to clumsy moves in my initial interviews, trying to have conversations in the 
middle of the process, which later, when listening to them resulted in interrupting people as they 
were answering. What these awkward listening moments also helped me think through, were the 
assumptions behind my initial idea of conversations regarding the time, willingness, and interest 
of my participants to do something other than an interview, and their expectations of our time 
together. Conversations require a shift and a move from a sole focus on one person to the 
exchange of ideas between all participants. My participants, all except one, did not know me, had 
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no reason to be interested in asking me questions, and they were prepared and expecting an 
interview even though I had presented my work with them as a conversation. My methodology 
would have needed to include a different research relationship that I only realized once I was 
analyzing these initial interviews. Part of the work to come after this dissertation research is to 
work together with some of my participants in conversations about the tensions of intercultural 
bilingual education. 
Related to these reflections on my methods was the feeling that I did not fully understand 
what my Mapuche participants were saying I initially attributed this to being nervous, starting 
my first solo research fieldwork. However as I listened and transcribed my initial interviews, and 
in the second round of interviews, I realized that I did not know enough to fully understand what 
they were trying to explain. I now think that part of my stance of refusal is acknowledging that I 
am not the person to fully understand, analyze and write about what I did not understand. There 
is a whole world of meaning in the way Mapuche educators talked about their work that, I, a 
non-Mapuche can barely grasp at. This is the work for non-settlers, or a work that is not research 
but another form of knowledge building that does not belong to academia. As Tuck and Yang 
(2014) argue, research is not always the intervention that is required. This process of 
acknowledgement of what I did not understand was also a practice of engaging in Pillow’s 
(2003) reflexivities of discomfort, allowing the unfamiliar to remain unfamiliar. This refusal of 
certainty and claims of understanding was uncomfortable to hold on to and is part of the ongoing 
tensions of this work. 
Some of the questions that I still carry with me as I move forward are: 
What continues to remain invisible? 
What was so silent or silenced to me that did not appear in my research? 
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What are other, multiple, simultaneous interrogations and possibilities of discourses of place in 
intercultural teacher education? 
Implications 
Finally, I would like to consider what my analysis contributes to conversation on 
intercultural teacher education in Chile as well as teacher education in settler colonial contexts 
more broadly.  
Regarding intercultural teacher education in Chile, I propose that there is attention to be 
paid to the differing deployments that the word intercultural is doing and how it is 
operationalized in the programs and understood by teacher educators in their work is. At the 
same time, I wonder what spaces of resistance to settler colonialism are gained by the very 
ambiguity of the word and the differences in the ways in which professors are inspired to work in 
their classrooms. I am not arguing for a definition of intercultural education to settle whether it 
should refer only to indigenous cultures, or be more inclusive of other(ed) cultures. I propose, on 
the one hand, conversations about how the concept can be used to continue the erasure of 
indigenous communities, and on the other, the risks for teacher educators that bring the work of 
reculturation and decolonization out of the classrooms or hallways and into the open. 
Also regarding intercultural teacher education in Chile, a broad area of study that could 
contribute to this conversation, is research on Mapuche teacher education pedagogies. While 
they were lightly touched upon in this study, I feel like I had a glimpse of the powerful 
possibilities that could come from such a study. That is for someone else or some other time to 
engage in, but I wonder at the spaces and pedagogical possibilities that can open up with further 
engagement with the work of the Mapuche professors I interviewed and how they teach, and 
think about the intertwining notions of place, personhood, language, and community. 
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In regards to teacher education in settler colonial contexts more broadly, I propose that 
this study can contribute a way in to discussions and research on what a settler colonial lens can 
make visible about the continual violence in the erasure of indigenous peoples. In the context of 
my research Mapuche people are present through their work of survivance, the very embodiment 
of narrative resistance. In other words, they are present; they resist and struggle against 
invisibility. This is not so everywhere, and so, it is easy to not discuss settler colonialism 
because, as the dominant discourse it becomes invisible. There is a lack of indigenous 
perspectives and questioning of the way on which space is occupied in teacher e education. Here 
I have proposed my three conceptual lenses of place, educational sovereignty, and personhood as 
one way to illuminate the invisibility of indigenous perspectives and lack of discussion of settler 
colonialism, but of course this is just one alternative. I do argue that the silence of settler 
colonialism on indigenous perspectives in teacher education as one form of erasure is also a 
pedagogy of necropolitics. The silence and invisibility of indigenous perspectives, communicates 
that these perspectives are not important, and not necessary in order to become a teacher.  
Therefore, I leave this dissertation with questions of what teacher education could look 
like if it were a site of resistance to settler colonialism instead of its continuation. Judging from 
the interviews of my study it would probably make the work of teacher education a lot more 
risky and open to persecution, but I also wonder at the opportunities that could be afforded if we 
think about classrooms and schools, and what students and teachers could do, and what they 
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Azmapu: the name for a Mapuche code of ethics  
Colonos: The name given to European immigrants that arrived under the selective immigration 
policy created by the Chilean state to occupy Mapuche territory. 
Hortalizeras: Mapuche vegetable vendors that sell their products in the sidewalks of a major 
Souther city in Chile. They are mostly women.  
Kimeltuwin: Mapuche pedagogy 
Kimun: Knowledge 
Lof: Community 
Mapuzungun: Mapuche language 
Wallmapu: The area that the Mapuche occupied previous to Chilean ocuupation. 
Weichan: Struggle 
Wingka: this word is variously used to mean Non-Mapuche, Chilean, white,invader, and Inka. In 
some contexts it can be considered a derogatory way of naming. 
 
 
